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Abstract and Keywords
This thesis explores the legacy of the Emperor Julian “the Apostate” (reigned
361-363), represented through the lens of Orthodox hagiography and iconography.
Relying upon conventional hagiographic themes, the Eastern Church articulated and
preserved through accounts of Julian’s saints an image of the Emperor divergent from the
one he would project.
Rather than a champion of religious freedom, he is represented as an Emperor
whose apostasy led to paganism, idolatry and sacrifice, and correspondingly, to moral
heroism, martyrdom and suffering Christian witness in response. Through Julian’s
martyrs as represented in the 1998 Synaxarion, the experience of suffering and the
significance of this witness axe examined.
The argument shows how Julian’s policy was turned to the Church’s advantage in
a subversion executed in fine theological detail. Julian’s central legacy is found in a
Christian calendar commemorating saints who opposed him, and who ensure his
perpetual remembrance as a persecutor of the Church.
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Introduction
The Eastern Orthodox Church maintains that the Emperor Julian’s eighteen month
rule of the Roman Empire from 361 to 363 was marked by religious persecution of
Christians. Acclaimed Augustus by his soldiers at Paris, Julian became sole ruler of the
Empire after the death of his uncle Constantius. At this time, Julian, having openly
declared his apostasy from the Christian religion in which he was baptized and having
converted to Neoplatonic paganism, declared religious toleration, and in so doing
revoked privileges granted to Christians bestowed by his predecessors, and began the
process of reviving pagan worship.
The Orthodox interpretation of Julian as a persecutor of Christians presents a
different view from that of professional historians who are not unanimous in their
evidentiary weight of Julian’s role as persecutor. While Bowersock12argues that Julian
attacked and persecuted Christians through legal means, others, such as Smith argue that
Julian persecuted Christianity, rather than the Christians themselves. While Julian
professed an official edict of Toleration in 362, his hostility towards the Christians was
present. Scholars are less convinced of a calculated and concerted plan to persecute
Christians arising from the edicts as it appears he did not intend a systemized and
institutionalized persecution in the vein of a Decius or Diocletian.

Was his goal was to

overthrow the Christian Church, not the Christians? It appears he chose a more
subversive path to accomplish his pagan revival - particularly, with reversing the edict
against sacrifice enacted under Constantius, and the legal and economic benefits granted
to the Christian Church by Constantine.
1 G.W. Bowersock, Julian the Apostate (Cambridge, Mass.: Harvard University Press, 1978), 81-2.
2 Rowland Smith, Julian’s Gods: Religion and Philosophy in the Thought and Action o f Julian the Apostate
(London: Routledge, 1995), 7.

Is it possible to find evidence that Julian was a second-order persecutor, in the
sense that he used others as instruments to enact a hidden persecution - one which served
the more sinister purpose of his toleration? Local pagan violence played a role in the
creation of martyrs. These martyrs - semi-Arian in faith and celebrated in Nicene
-j

sources, were responsible for the martyrdoms, not imperial authorities. Julian had
learned from past and intended to resist the label of “persecutor”. There are other reasons
to interpret Julian as a persecutor. Particularly, there is a lack of evidence for a
systematic anti-Christian legislation.3
4 Browning, also, maintains that Julian’s revival was
not a persecution as his edicts were not systematically put into effect as with Decius or
Diocletian.5 It is generally asserted by professional historians that he did not intend to
make martyrs but wanted to oppose Christianity.67 Julian wanted to undermine and
overthrow Christianity; he was intelligent enough to recognize martyrs would only
undermine his efforts to revitalize paganism and rally against him in opposition. Citing
Edward Gibbon, Rowland Smith maintains, “Julian proposed to obtain the effects,
n

without incurring the guilt or reproach, of persecution.”

The Julian that appears in the hagiographic tradition presents a very different
persona. In it we have the representation encoded in liturgy of the emperor whose
concerted and calculated campaign was the complete extirpation of the Christians. The
martyrology and hagiography of the Orthodox Church, in and of itself a liturgical text,
presents Julian’s evil as an instrument of God. While historical aspects are a part of
hagiographic narratives, such as social history, a world-view and expectations, fact and
3Smith, 216.
4 Smith, 7
5 Robert Browning, The Emneror Julian (Berkeley: University o f California Press, 1976), 13.
6 Please see: Chadwick, 155; Gaddis, 90-95; Tougher, 56-58; Smith, 216.
7 Smith, 7.

fiction are in fact, hard to distinguish.8 “Fact”, such as names and titles are useful but
there no conclusive method to interpreting the historical aspects in hagiography, which,
as Delehaye observes, the story of the saint is obscured often by legend.9 Discerning
historical fact requires independent verification.10 Hagiography, which is the
presentation of the holy saints as exemplars of faith are represented as mimetic and
worthy of imitation. Fundamentally, time and space differs among the historical accounts
and hagiography whereby different social facts are thus presented. History tends to be
linear while hagiography occupies a different time and space, where patterns, symbols,
and miracles are expressed as everyday occurrences. This is not to say that a socio
historical study is not complementary with hagiography. Yet, in the realm of the saints,
the positivist methods of historical analysis do not apply to the analysis of hagiography11
which relies heavily upon unverified source materials (with regard to miracles, for
example) regarding the nature of saints’ lives.
There are two principal issues to be examined in this thesis: the Orthodox
hagiographical interpretation of M ian’s reign as persecution and the representation of
Julian himself as a persecutor. The thesis thus explores how the Orthodox Church
constructs Julian’s brief rule, as well as the construction and veneration of saints created
through martyrdom and confession in defending Orthodox Christianity. This thesis will
not rely upon a historical verification of facts purporting Julian’s persecution, but the
symbolic interpretation. Hagiographic narratives are in essence reverential, the symbolic

8 Thomas Pratsch, “Exploring the Jungle: Hagiographical Literature between Fact and Fiction,” in Fifty
Years o f Prosoopgraphy. ed. Averil Cameron (Oxford: Oxford University Press), 59.
9 Hippolyte Delehaye, The Legends o f the Saints (New York: Fordham University Press), 179.
10 Pratsch, 72, and Galatariotou, 6.
11 Evelyn Patlagean, “Ancient Byzantine Hagiography and Social History.” In Saints and Their Cults:
Studies in Religious Sociology, Folklore and History, ed. Stephen Wilson (Cambridge: Cambridge
University Press, 1983), 111 and 101.
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- the individual and collective communication of emotions and thought processes
associated with topology1213- and typology is relied upon in the expression and
interpretation of the holy will be addressed.
Fundamentally, the Julian presented in Orthodox hagiography is interpreted
symbolically. Rather than a tolerant and philanthropic Emperor, the Orthodox saints
articulate Julian’s saints as holy individuals in whom the mind of God works; Julian’s
.

\

own evil (apostasy and persecution) serves as an instrument of God which only brings
more people to the Christian religion. The martyrs themselves do not possess their own
will in hagiographic discourse, but God through them. What we find, ultimately, is not a
scientific reconstruction of past events, but the triumph of the symbol as a reading of
events. Fundamentally, with the traditions associated with the saints and martyrs in
hagiography, and conversely Julian, it must be acknowledged it is doubtful much “fact”
will ever be discerned as true. Regardless, disproving the claims of martyrology through
historical evidence does not negate the importance of the Synaxarion. The Synaxarion is
a liturgical text intent upon presenting the ideal Christian - a holy individual - in a life of
faith, not fact. The symbolic reading of events is necessary because, as Catia
Galatariotou maintains, there is not one all-encompassing theoretical formula available:
“the genius of such total and absolute understanding has not yet appeared amongst us.”
The study of persecution in Orthodox hagiography both enhances an
understanding of Eastern Orthodox history and sanctity and provides a framework within
which Orthodox and non-Orthodox interpretations concerning Julian’s reign and religious
attitudes may be analyzed.
12 Catia Galatariotou. The Making o f a Saint: The Life. Times and Sanctification o f Neophvtos the Recluse
(Cambridge: Cambridge University Press, 2004), 4
13 Galatariotou, 8.
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The 1998 edition of the Synaxarion will form the basis for the study of the Julian
saints. The Synaxarion corresponds to the liturgical calendar of the Orthodox Church.
Theologically, the Synaxarion facilitates the commemoration of the saints. Each calendar
day is regarded as “spiritual nourishment” as the commemoration of saints is regarded as
a celebration and a meeting with the saints. The Orthodox term coined for this meeting is
the Greek word synaxis.14
As such, the calendar of the Orthodox Church will be included for discussion
throughout this thesis, with particular reference to Julian’s martyrs. The Orthodox
practice of daily commemoration is demonstrative of a belief in the ongoing presence of
these saints in the Church. Orthodox theologian Lev Gillett states the significance in this
way: “liturgical life is not an end in itself; it is but a means - among other means - of
reaching the kingdom of God which ‘is within us’.”1516
Context
In 313 the Emperor Constantine legalized Christianity with the Edict o f Milan.
He granted Christians freedom of religion and returned property confiscated during
Diocletian’s Great Persecution. In 324 Constantine moved the capital and the imperial
residence to the Greek colony of Byzantion, Latinized Byzantium, and renamed it
Constantinopolis nova (or altera) Roma}6

14 Hiennonk Makarios o f Simonos Petra, The Synaxarion: The Lives o f the Saints o f the Orthodox Church.
trans. Mother Maria (Rule), Christopher Hookway, Mother Joanna (Burton). Volume 1. (Holy Monastery
o f Simonos Petra (Mount Athos): Holy Covenant o f The Annunciation o f Our Lady Ormylia (Chalkidike)
1998-2008), xxi.
15 Lev Gillet, The Year o f Grace o f the Lord: a Scriptural and Liturgical Commentary on the Calendar o f
the Orthodox Church, trans. Deborah Cowen. (Crestwood, NY: St Vladimir's Seminary Press, 1980). 3.
16 Cyril Mango, “Introduction,” in the Oxford History o f Byzantium, ed. Cyril Mango (Oxford: Oxford
University Press, 2002), 1.
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The citizens of this new capital regarded themselves as Christian Romans ,
Romaoi. “Byzantines,” as they are commonly referenced, is a misnomer; this is a
sixteenth century term coined by Humanist scholars.1718 The Christian Church thus became
the state church of the Eastern Empire. The emperor was the Church’s defender and was
involved directly in Church affairs, notably in convening Ecumenical Councils.
The division in the Universal Christian Church saw the rise of the term “Eastern
Orthodox.” “Orthodox” meaning literally, “right worship” was designated by Eastern
Romans after the Great Schism of 1054, whereby the Western and Eastern Churches
excommunicated one another on doctrinal grounds, the filioque among them.
The Orthodox Church maintains living continuity with the ancient Church,19
which consists historically of the local Churches of the Eastern Roman empire, including
Rome, Constantinople, Alexandria, Antioch and Jerusalem, as well as the Churches that
came into being as a result of their missions.20 As heirs of the primitive Christian Church
the Orthodox Church has preserved and maintained the same history, faith, and traditions.
The significance of this tradition is affirmed by Timothy Ware who writes, “Orthodox
Christians of today see themselves as heirs and guardians to a rich inheritance received
from the past, and they believe that it is their duty to transmit this inheritance unimpaired
to the fixture.”21 Such fidelity to tradition, however, does not mean that change and

17 Robert Browning, The Byzantine Empire, revised ed. (Washington, D.C.: The Catholic University o f
America Press, 1992), xiii.
18 Judith Herrin, Byzantium: The Surprising Life o f a Medieval Empire (Princeton: Princeton University
Press, 2008), 25.
19 Timothy Ware, The Orthodox Church, new ed. (London: Penguin, 1993), 196.
20 Mary B. Cunningham and Elizabeth Theokritoff, “Who are the Orthodox Christians?” In Orthodox
Christian Theology, ed by Mary B. Cunningham and Elizabeth Theokritoff (Cambridge: Cambridge
University Press), 1-2.
21 Ware, The Orthodox Church. 196.
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adaptation are impossible. Orthodox Tradition is not static and that the Holy Spirit has
divinely guided the Church.
The saints occupy a very prominent position in the Orthodox Church and consist
of martyrs, confessors, and ascetics. Father Emmanuel Hatzidakis tells us that “saints are
not just good people, but Christians who struggle to live Christ’s life and to be like
Him.”22 Saints are holy individuals. They are recognized as such because of their death
as a martyr, or by living a perfect life as a confessor; in either instance the holy individual
has a close relationship to the divine.23
There are two critical concepts mandatory for Orthodoxy in regards to
martyrdom: voluntary acceptance and solidarity. Timothy Ware argues that Christ, the
protomartyr, died voluntarily and the martyrs followed the same path, which Christians
are to imitate. Innocent suffering does not by itself make someone into a martyr; it must
be voluntarily accepted suffering, even though it may not have been chosen. Baptism is
closely associated with martyrdom. As Christians are baptized into Christ, Christ shares
in burdens of humanity. These same burdens are shared among Christians in union with
Christ.24 The Orthodox Church believes martyrdom had a very spiritual orientation in the
early Church. With Christianity becoming a legal religion, and persecution ceasing,
martyrdom did not disappear, but was appropriated to other forms of holiness. The
monastic life and asceticism are central concepts in Eastern Orthodoxy, which emerged
and developed throughout the Byzantine era. Martyrdom had a spiritual dimension25 and

22 Emmanuel Hatzidakis, The Heavenly Banquet: Understanding the Divine Liturgy (Columba, Mo.:
Orthodox Witness, 2008), 193.
23 Alexander Kazhdan, Saint vol. 3 o f The Oxford Dictionary o f Byzantium. (Oxford: Oxford University
Press, 1991), 2138.
24 Timothy Ware, The Inner Kingdom. Volume 1 o f the Collected Works. Crestwood, NY: St. Vladimir's
Seminary Press, 2000), 114.
25 Ware, The Tuner Kingdom.. 114.
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is significant for Orthodoxy because this reflects an inward martyrdom and daily
experience of willing sacrifice.2627
A saint is an individual who has attained union, theosis, with God, having
submitted to God’s will, guided by and within the Holy Spirit.

The recognition of

saints in the Orthodox Church is essentially a grassroots movement. The Church confers
holiness but the laity first and foremost recognizes it. The tradition from the time of the
ancient Church maintains that the martyr is granted forgiveness of sins and enters heaven
because of suffering.28 The local bishop is petitioned and after an investigation of the
authenticity of the individual’s Christian life, the status of sainthood is bestowed. If it is
known, the saints in the tradition of the Orthodox Church axe commemorated on the day
of their death.
Development of the Synaxarion in the Orthodox Church
Hagiography, literally defined as “holy writing,” is a genre of Christian literature
that developed in the early Christian Church. In the primitive Church, Eucharistic
services were often celebrated on the anniversary - and location - of the martyr’s death.
The term coined for this meeting is synaxis. In addition to the Eucharistic service, the
presiding bishop would eulogize the martyr. Furthermore, if the local community
possessed the Acta, or account of the martyr’s suffering and martyrdom, this was read
aloud. Taken together each local Christian community possessed a martyrology, a
calendar in which the saints were commemorated. General martyrologies arose as the
status and reverence of saints grew and spread, particularly in connection with reported
26 Ware. The Inner Kingdom. 114-121.
27 Hierotheos S. Vlachos, Orthodox Spirituality: A Brief Introduction, trans. Effie Mavromichali. 1st ed.
(Levadia, Greece: Birth o f the Theotokos Monastery, 1994), 20.
28 John Anthony McGuckin, The Orthodox Church: An Introduction to its History, Doctrine, and Spiritual
Culture (Malden, MA: Blackwell Pub. Ltd, 2008), 229.
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miracles. With the legalization of Christianity in 313 and the growth of the Christian
Church, the reading of the Acts was replaced with hymns. Due to the vast number of
hymns, the lives of the saints of each day were restricted to brief notices called the
Synaxarion. Over time Synaxarion entries were arranged according to the liturgical
calendar and came to average about a paragraph in length. From the ninth to eleventh
centuries the brief notices were completed; the Church historians including Eusebius of
Caesarea, Socrates, Sozomen and Theodoret and the compilation of Saint Symeon
Metaphrastes were consulted for the inclusion of the entries.

The Synaxarion is a text

unique to the Eastern Orthodox Church and is intended to be read in the context of public
worship and as an aid in personal prayer for practicing Orthodox Christians.
Martyrs - the Acta and Passiones
As a genre of Byzantine literature, hagiography was intended to glorify the
subject as a saint. There are two literary forms of hagiography, the vita and martyrion.
The martyrion includes from the early centuries of the Christian Church the passio or
“passion” and acta or “acts” of a martyr’s suffering and death which concentrate on the
interrogation of martyrs. Roman court stenographers recorded the trial of Christians
which were preserved for administrative purposes in local government offices. The
general public had access to these documents and Christians used these as sources for
in

their hagiography.2930

29 Makarios, xv-xvii.
30 Maureen Tilley, Donatist Martyr Stories: The Church in Conflict in Roman North Africa (Liverpool:
Liverpool University Press, 1996), xix..
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51

Martyria and Lives are the two main genres within Christian hagiography and
include a diverse range of literature including martyrion (passiones), vitae (lives),
encomia (praise), and accounts of translations of relics, miracles, and hymnography.3132
Furthermore, a wide variety of literary material on martyrs exists in the form of accounts
of trials, the passions, exhortations, panegyrics and legends.33 Saint Polycarp’s
martyrdom in 155 provides one of the earliest accounts of this literature, presented in the
form of a letter. Eusebius of Caesarea was influential, particularly in the Eastern
Churches, with the composition of a vita. The vita or “Life” of a saint is another form of
hagiography but concentrates on biographical information, describing the life of the saint
from birth to death. Eusebius of Caesarea had established this genre with the
composition of his biography of Constantine the Great. Athanasius’ biography of Antony
of the Desert is another example of this genre but was noteworthy for the recounting of
the ascetic struggle of a Christian living in the desert.
Alice-Mary Talbot states that one of two principal definitions is of hagiography as
“edifying compositions about the life and deeds of a holy man or woman” which serve a
soteriological function: the life of the saint is thus written in order to have a salvific
effect. Hagiography does depict historical personages but its primary function is to serve
as an edifying genre. Early hagiography emphasized the collective nature of the body of
saints. As there is no central authority in Orthodoxy governing the glorification of saints,

31 Christian Hogel, Svmeon Metaphrastes: Rewriting and Canonization (Museum Tusculanum Press:
University o f Copenhagen, 2002). 21-22.
32 Alexander Kazhdan and Alice-Mary Talbot, Hagiography, vol. 2 o f The Oxford Dictionary o f
Byzantium. 862.
33 Robert Backhouse, Christian Martyrs (London: Hodder & Stoughton, 1996), xiii.
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monastic centres have often led in the composition and distribution of hagiographic
accounts.3435
The 1998 Edition of the Synaxarion will form the basis for discussion in this
thesis. Saint Nikodemos the Hagorite (1749-1809) had undertaken to compile a modem
Greek edition of the Synaxarion o f Constantinople with manuscripts available.
Sophronius Estradiades added an additional 200 names to Saint Nikodemos’ list. The
Great Synaxarion edited by Doukakis and revised by M. Laggis drew upon Saint
Nikodemos’ edition. Father Makarios’s edition of the 1998 edition concluded the Great
Synaxarion was largely an extended version of that of Saint Nikodemos’.
The present edition thus builds upon earlier editions, particularly that of Saint
Nikodemos. The 1998 edition does have changes because the Synaxarion composed and
published by St. Nikodemus in 1819 was regarded as too abridged and incomplete. The
1998 edition is also significant due to the addition of new martyrs venerated during the
Byzantine period and other local saints from the Orthodox Churches of Russia, Serbia,
Bulgaria, Romania, and Georgia. In addition, Western Saints are also recognized in this
or

present edition.
Another feature of the 1998 edition is that it represents the first attempt to provide
an edition of the Synaxarion in “a language other than Greek, or one of the other
languages of the Orthodox tradition.”36 This edition was initially published in French,
Father Makarios’ native language and more recently in English. It thus offers a means of
access to the lives of saints for Orthodox Christians who do not have knowledge of
languages prevalent in Orthodox Church communities. The language barrier poses
34 Kazhdan and Talbot, 863.
35 Makarios, Synaxarion. xx.
36 Makarios, Synaxarion. xviii.
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difficulties for Orthodox Christians who are not familiar with their ancestral language
also for English-speaking converts. There will be a Greek translation also, however, the
French and English versions will contribute most directly to the work of mission, or
rather to the formation of a truly ecumenical Orthodox identity, and no less effectively,
one hopes, than St. Nikodimos’s Synaxaristis, published in 1819, contributed to the
strengthening of a Christian Greek identity in the wake of the missions of such as St.
Kosmas the Aitolian and St Anthimos the Blind and on the eve of the War of
Independence.
Father Makarios has enlarged his work through additional sources and historical
studies. The original Acts o f Martyrs and longer Lives have been summarized and
references included to ecclesiastical histories, homilies, panegyrics of Fathers and Acts of
the Councils.3
738 Father Makarios, however, is unclear on two points. He maintains his
indebtedness to Delehaye’s 1895 critical edition of the Synaxarion o f Constantinople.
While his reference to the French edition seems to suggest that this was useful for its
outline, he does not specify the structure or the outline from the French to English
edition. He also does not address how faithfully his summaries represent the original
work by Nicodemus; his textual annotations are useful for clarification regarding history
and theology, but while some entries are specific, others are vague and non-descript.
Another reason why these narratives are significant is in connection with the
theme of theosis, the deification of the human as a soteriological, transformative process.

37 Garth Fowden, Friends o f Mount Athos Reviews: 1998,
<http://www.athosfriends.org/books/1998reviews/synaxarion_fowdenl998.htm> (6 May 2009).
38 Makarios states, “The over concise notices in the Synaxarion o f Constantinople have been emended or
preplaced by summaries o f original texts: the Acts o f the Martyrs and Long Lives (cf. BHG), by references
to the ecclesiastical histories o f Eusebius, Socrates, Sozomen, Theophanes, etc., and to the homilies and
panygerics o f the Fathers and to the Acts o f the Councils.” The Synaxarion, Volume 1, xxi.
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Stephen Thomas claims that in the Orthodox conception, the person is not deified alone
but together with others within the Church. The prayers of the Saints are more powerful
because they are closer to God. The heavenly realm and the Church on earth are bound
together in a relationship of love, the “communion of the Saints.” This communion is
held together by Christ in a very physical way, because Christ’s body is not restricted to
place or time, which is reflected in the Orthodox liturgical calendar. Christ’s body is in
Heaven but it is also in the Eucharist, where the faithful receive the body and blood of
Christ to deify their bodies and souls. Christ will continue to be incarnate having a
glorified body, for ever, even after the Final Judgment and restoration of all things.39
Research Problem
This thesis explores the Orthodox construction of Emperor Julian and his
religious persecution of Christians related in the Orthodox Church’s 1998 Synaxarion.
Julian is an historically unique figure, not merely as the last pagan emperor of the Roman
Empire until the fall of Constantinople in 1453, but also as a Christian apostate ruler.
The Synaxarion illustrates Julian’s paganism and his apostasy. The implication is
twofold: Julian himself not only created saints during his reign through martyrdom, but
the saints in themselves reveal and justify the Orthodox perspective concerning Julian as
a persecutor.
The Synaxarion entries corresponding to the Julian saints state repeatedly that the
reign was marked by religious persecution of Christians, in which Julian himself was
complicit as a persecutor. The hagiographical entries to be evaluated clearly indicate that
Julian had undertaken a twofold method of Christian persecution in an attempt to

39 Stephen Thomas, Deification in the Eastern Orthodox Tradition: A Biblical Perspective (Gorgias Eastern
Christian Studies 2. N ew Jersey: Gorgias Press LLC, 2007), 28.

14
establish traditional Roman religion. While there was no formal repeal of the Edict o f
Milan, the imperial Edict of Education had Christians prohibited from teaching in
schools. Julian had undertaken to recall exiled bishops back to their sees and also began
a rebuilding program aimed at restoring the Jewish Temple destroyed by the Romans in
A.D. 70. The rebuilding of the Temple is indicative of Julian’s own knowledge of
Christian Scriptures, while also providing a further paradoxical indictment, in the
hagiographical interpretation, of his status as persecutor.
In short, the legal measures Julian enacted are interpreted in the hagiography as
insidious measures of persecution. In December of 361, Julian had granted religious
toleration throughout the Roman Empire and granted amnesty for all (generally heretical
or schismatic) Christians exiled by his predecessor Constantius. His education edict, the
Rescript on Christian Teachers, was enacted on 17 June 362. In this same year, an edict
was decreed that temples destroyed were to be rebuilt at the Church’s expense. March of
362 saw tax exemptions for clergy revoked. Additionally, temple rebuilding was to claim
priority over all other building projects.
G.E.M. De Ste. Croix’s “Aspects of the Great Persecution,” while ultimately
concerning the readmission of the lapsed in the time of the undivided Church after the
Great Persecution, provides a critical contrast between the Eastern and Western
Churches. While martyrdom and apostasy were critical issues for both, what his article
elucidates is that there was no universal definition as to what constituted apostasy. The
Council of Ancyra convened in 314, however, had decreed that pagan sacrifice and

15
incense offerings were religious offences tantamount to apostasy, and this law appears to
have been extremely influential in the Eastern provinces.40
Idols and their worship in Christian thought in Late Antiquity were regarded as
more than mere inanimate objects. Demons, which inhabited idols, were regarded as
malevolent spirits which would prey on humans and even farm animals causing
derangement of the senses, many kinds of sickness and in humans, sinful desires.
According to Cyril Mango, for instance:
The whole edifice of paganism could only be understood as a vast demonic
machine, but its suppression did not entail the end of demonic activity. Ejected
from the temples, where they had fattened on the grease and smoke of burnt
offerings, demons moved into the countryside, into tombs and solitary places, but
were especially numerous in the agitated region of the upper air. From its
inception Christianity had proved the most efficacious weapon against demons.
Christ, himself an exorcist, had explicitly promised to his disciples power over the
demons, and it was thanks to that gift that Christianity had won its first converts perhaps most of its early converts.41
Against this background, it is scarcely surprising that the Church of the time
would have seen Julian’s restoration of the temples and of sacrifice as a deeply
threatening. However, the hagiographic narratives also indicate that Julian tortured and
killed Christians. In several entries, Julian himself is present at these martyrdoms; when
he is not present, is often denounced as a complicit persecutor.
Methodology
The 1998 Synaxarion has been published in seven hardcover volumes. Volume
one begins with September, the beginning of the Orthodox liturgical year. In addition to
recently appended saints, volume seven also includes an index. The Synaxarion volumes

40 G.E.M. De Ste. Croix. “Aspects o f the Great Persecution.” Harvard Theological Review 47, no 2 (1954):
75-113. 84-85.
41 Cyril Mango. “N ew Religion, Old Culture” in the Oxford History o f Byzantium, ed. Cyril Mango
(Oxford: Oxford University Press, 2002), 100-101.
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were searched for saints associated with Julian’s reign. A list was tabulated of those
saints who had been created during his reign, either as confessors or martyrs, which can
be found in Appendix 1. In addition to the hagiographic entries, icons and textual
annotations (in the format of footnotes) have also been provided in the Synaxarion. All
three were considered when conducting research.
Certain methodological concerns arose throughout the research process. In the
first instance, it was assumed that the Synaxarion’s compiler has accurately collated and
translated the primary sources. Furthermore, a limited number of icons have been
provided for the saints. Last, discrepancies do occur occasionally in the brief notices.
Manuscripts are scattered and the veneration of saints often local in nature. As there is
no central authority in the Orthodox Church governing the veneration of saints, various
Synaxaria may build upon previous editions as well as manuscripts of the Lives of the
Saints. It is for these reasons that variant readings for the text may occur.
The sources used are of a religious nature, and rely upon mythos, and interpret
history as sacred history. Thus, the saints and their testimonies create a Julian which is
divergent and similar from other uses. Certain information provided in the Synaxarion
regarding Julian’s persecution is not subject to verification through evidence. One such
example is the emergence of mass conversion and subsequent martyrdom of children at
the behest of the emperor. Such an incident is not subject to historical verification.
Furthermore, not all saints can be discerned historically. The Orthodox Church contends
that there are only some saints known to God and recognizes embellishments and variants
emerge in the transmission of the hagiographic narratives.
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The fundamental issue this thesis will address is the triumph of the symbol, a
reading of events rather than a scientific reconstruction of the past. This conceptual
distinction and the significance of hagiography and Orthodox ethos are articulated by
Father Thomas Hopko. He writes,
They may be used very fruitfully for the discovery of the meaning of the Christian
faith and life. In these "lives" the Christian vision of God, man, and the world
stands out very clearly. Because these volumes were written down in times quite
different from our own, it is necessary to read them carefully to distinguish the
essential points from the artificial and sometimes even fanciful embellishments
which are often contained in them. In the Middle Ages, for instance, it was
customary to pattern the lives of saints after literary works of previous times and
even to dress up the lives of the lesser known saints after the manner of earlier
saints of the same type. It also was the custom to add many elements, particularly
supernatural and miraculous events of the most extraordinary sort, to confirm the
true holiness of the saint, to gain strength for his spiritual goodness and truth, and
to foster imitation of his virtues in the lives of the hearers and readers. In many
cases the miraculous is added to stress the ethical righteousness and innocence of
the saint in the face of his detractors.42

Essentially, Orthodox hagiography is not a retelling of fact. The emphasis upon the
asceticism of the saint is found in the struggle of the martyr. The liturgical aspect of the
faith is emphasized in the community of the saints. The hagiographie narratives provided
(.

moral and spiritual instruction43 for the early Christian community. The utilization of
typology allowed for Christians in the fourth century to reinvent history in terms of
typology. So, while Christians and pagans were alike in claiming a common classical
literature and mythology, both could not challenge the authority of ancient texts but could
only evade it by reading back their own thoughts into them.44 Thus, the hagiographie

42 Thomas Hopko, The Saints. < http://www.oca.org/QCchaPter.asp?ID=7> (21 January 2011)
43 Averil Cameron, Education and Literary Culture in vol. 13 o f The Cambridge Ancient History
(Cambridge: Cambridge University Press, 1998), 698.
44 Averil Cameron, Christianity and the Rhetoric o f Empire: The Development o f Christian Discourse
(Berkley: University o f California Press, 1991), 138.
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entries to be discussed provide a symbolic reading of history but were also edifying for
the Christian community for those who attempted to follow Julian’s example.
There are of course, limitations to this sort of evidence. Non-literary sources,
such as archaeological and epigraphical evidence help place a saint in the historical
context; this allows for the celebration of the saint to be fixed on a particular day and in a
specific place.45
In the final analysis, an abundance of information has been supplied to provide a
detailed examination of Julian’s persecution through his saints. From an Orthodox
perspective, religious mythos relates conformity to Christ through the obedience and
piety of the saint. Fundamentally, God is central in this discourse. Evelyne Patlagean
maintains that models and typology are most useful in the analysis of hagiographic
narratives. She also maintains that hagiography is not isolated from historiography,
whereby certain themes and categories are shared. In her estimation, it is illegitimate to
submit hagiography to the criteria of a classical historical and literary tradition because
“hagiography will always resist this type of analysis, for its underlying structure means
that it cannot be reduced to such a tradition, even if certain trimmings and occasional
references help mask its foreign character.”46 Fundamentally, hagiography served as a
form of literature whereby edification was accomplished through the creation and
composition of paradigms of holiness and sanctity. The intersection between historical
personages and events with these paradigms within the Orthodox tradition is best
explained by Susan Ashbrook Harvey. She writes,

43 Flor Van Ommeslaeghe, “The Acta Sanctorum and Bollandist Methodology”, in The Byzantine Saint ed.
by Sergei Hackel, (San Bernardino, Calif: Borgo Press, 1983), 161.
Patlagean, 103.
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the popularity of hagiography was immediate. Not only were accounts of
historical figures avidly sought, but stories of legendary persons to an equal
degree. The time was ripe for new paradigms of holiness to replace the earlier
types favoured in martyr literature or that followed closely on traditions from
Greek biography. There were gaps to be filled: named and unnamed figures from
biblical literature gained their own traditions.47
Alexander Schmemann maintains that the saints and the Christian Church were
vital components to life in Byzantium and embraced all aspects of everyday life governmental, social and economic. He argues that the Christian saint “assumed in the
popular mind the significance formerly held by the local god or “genius,” and the Church
service was interpreted as a ritual religious sanction for all aspects of life.” His analysis
of the image of the saint and its life read in the Church provided a new meaning in life,
the consecration of time.48 It is in this capacity that Julian’s reforms take a special
significance for the Christian community. His attempt to restore the former glory of the
Roman Empire and to reinstitute pagan sacrifice was interpreted by the orthodox
Christians as an attempt to completely overthrow the empire and Church bestowed upon
Constantine and his successors.
Sources
In addition to the 1998 edition of the Synaxarion, a wide variety of secondary
sources will be consulted. These sources offer perspective and interpretation of Julian’s
attitude toward Christians.
As this thesis will discuss the theological significance of a group of historical
figures, it is fitting that the secondary resources include both those of Eastern Orthodox
theologians as well as modem church historians.

47 Susan Ashbrook Harvey, Martyr Passions and Hagiography in The Oxford Handbook o f Early Christian
Studies (Oxford: Oxford University Press, 2008), 609.
48 Alexander Schmemann, The Historical Road o f Eastern Orthodoxy (New York: St. Vladimir’s Seminary
Press, 1963), 101.
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In addition, dictionaries are consulted in order to clarify and explain Orthodox
theological concepts as they are presented in the Greek Byzantine rite. Julian’s own
writings elucidate his attitude towards Christians. These primary sources have been
examined in translation.
Synopsis
Chapter I: “Julian According to Christian Sources,” is devoted to a general overview of
three Christian sources concerning Julian’s reign. The concern of this chapter is to
discuss the reign of Julian and his relationship to the Christian Church. At the core of
this discussion will be an examination of the sources for Julian’s religious policy with an
emphasis on composition of these sources, their biases, the influence and legacy in
representing Julian as a persecutor. Julian’s own writings and legal decrees will also be
of interest in this respect to assist in buttressing these ancient sources.

The Christians

defended their faith, are represented as saints as are those who wrote about them. These
three are venerated highly in Orthodoxy. In the final analysis, we see the triumph of
holiness over Julian’s pagan iniquity.

Chapter II: “Framing the Hagiographic Evidence for Julian in the Synaxarion,” will
provide a detailed examination and assessment of the sources for Julian as noted in the
1998 Synaxarion. The evidence for Julian’s saints has been analyzed through the
provided short entries, textual annotations and icons, all of which have been provided by
the compiler. Hagiography, the veneration of saints, relics, martyrs, and iconography
will also be examined in the Orthodox tradition in an attempt to provide an historical and
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theological context in which the Synaxarion ’s view of Julian’s persecution is developed
in chapters III and IV.

Chapter III: “Julian According to His Saints in the Synaxarion Entries,” offers a detailed
examination of the structure and content of the short notices in the 1998 Synaxarion.
After an initial discussion regarding the method of examination - through the
conventional Byzantine topoi - and themes regarding Julian’s life and the construction of
Julian as a persecutor, the remainder of the chapter will be devoted to an assessment of
Julian’s reign as interpreted in Eastern Orthodoxy.

Chapter IV: “Julian According to His Saints in the Synaxarion Icons,” will provide an
examination of the form and content of icons of Julian’s saints in the Synaxarion. The
accompanying short notices will be taken into consideration as a means of comparison
and contrast regarding details of the saints’ martyrdom. The chapter will also explore the
representation of holiness and the construct of holiness in denouncing Julian as
persecutor.

Chapter V: “Conclusion,” will summarize the main results of the foregoing chapter
analyses. The objective is to draw conclusions regarding the Orthodox construction of
Julian as persecutor through the lens of the saints created in his reign. I hope to answer
the question as to why Julian is regarded as a persecutor, how this conclusion is justified
in the hagiography of his saints and how this interpretation has affected the legacy of
Julian as represented in the Orthodox tradition.
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Chapter I: Julian According to Christian Sources
The sources discussed in this chapter are varied in form and style, including
Socrates Scholasticus’ Ecclesiastical History, a continuation of Eusebius’ Ecclesiastical
History to the Emperor Theodosius; two homilies delivered by John Chrysostom in praise
of martyrs Juventinus and Maximus and the translation of the relics of martyr Saint
Babylas; and orations, two Invectives delivered by Gregory Nazianzus after the death of
Julian, emphasizing Julian’s character and failures.
These writings address three critical components to Julian’s rule which
contributed to subsequent hagiographical interpretation of him as a persecutor: the
creation of saints through martyrdom and permissive pagan attacks upon Christians, the
Education Edict, and his Edict on restoration of pagan buildings. These references to
Julian helped to form the received tradition concerning Julian as a persecutor. Observing
that his policies became progressively repressive toward Christians, these three Christian
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authors were compelled to denounce and discredit paganism while also defending
Christian orthodoxy.
Julian’s edicts and literary compositions will be included in the following
analysis. These are invaluable sources as evidence regarding his own views and biases
toward the Christian religion and his motivations and objectives in implementing his
religious policies. An evaluation of these non-hagiographic sources may offer insight
into the Orthodox Christian view of Julian.
Sources and Methodology
Gregory’s Oration 4 and 5 were delivered at Nazianzus shortly after Julian’s death.
As his contemporary, Gregory was acquainted personally with Julian from their
attendance in school together at Athens. Gregory, however, later rose to prominence as
the Archbishop of Constantinople. His Orations were invectives against the pagan
emperor. Gregory assigned a prominent role to martyrs as champions of Christian faith
against pagan iniquity. Julian’s pretense of Christianity is exposed by the testimony
[martyria] concerning his true nature given by the martyrs. This is, for Gregory, not only
a fact to be considered in connection with Julian’s reign, but also in his earlier life.
While still a young man, Gregory relates that Julian and his brother Gallus worked
together to construct a martyrs’ shrine at Macellum in Asia Minor; Gallus’ half advanced
rapidly while Julian’s half repeatedly collapsed:
And [Julian] continued laboring, and the earth shook off what he had toiled
at.. .and rejected the foundations of him that was unsound in the faith, as though
she were crying aloud at the shaking of the world that was about to proceed from
him, and doing honor to the martyrs through the dishonour she did to the most
impious of men. This fact presaged the future obstinacy and madness of the man,
and his insults to the martyrs, and his lawless conduct against the sacred
edifices... .Oh brotherly love of the martyrs! They did not accept honor from him
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that was thereafter to do dishonor to many martyrs; they did not receive the gift of
him that was hereafter to make many confessors.49
This source is useful in constructing the fourth century attitude, particularly of a Christian
Bishop, toward the emperor Julian.
Gregory is also useful in his articulation of Julian’s education edict and rebuilding
program. In regards to Julian’s Education Edict, Gregory is beneficial in clarifying that
Christian children could attend schools, while other Christians, notably Socrates
Scholasticus, differs on this point. He is also significant in relating a pagan education for
Christians, which Gregory argues was not the preserve of pagans alone. The rebuilding
program, particularly the Jewish Temple in Jerusalem, provides a further reason in
Gregory’s view for a further indictment of Julian’s character as a persecutor.
John Chrysostom was also a contemporary of Julian. Chrysostom was bom in
Antioch and eventually rose to prominence, as did Gregory Nazianzus, in the Christian
Church as the Archbishop of Constantinople. His sermons are beneficial in constructing
the aforementioned concerns. While the sermons were delivered to Christians at Antioch
after Julian’s death, they are useful in comprehending the significance of Christian
martyrdom and sainthood in the fourth century Christian community. His homilies on
Saints Juventinus, Maximus and Babylas each represent Julian as a persecutor of
Christians while extolling the virtues of these saints. Chrysostom’s reference to Julian’s
Education Edict provides a stark contrast between Julian’s pagan revival and persecution
with faithful adherence to the Christian religion. Chrysostom’s reference to the
rebuilding program illustrates Julian as an impious ruler who had persecuted Christians,
unlike his pious Christian predecessors who had either in his own life or during the

49 Gregory Nazianzus, Oration 4.25-27.
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previous reign suppressed paganism. Instead Julian’s status as a persecutor is revealed by
the assertion that those merely suspected of such acts were now put to death.
Socrates Scholasticus lived during the long reign of Theodosius II, 408-450. He
is the most famous of the fifth century Church historians. Living within a generation of
Julian, his Ecclesiastical History is a continuation of Eusebius’ to the events of 439. He
was a Christian lawyer and his text includes references to both ecclesiastical and secular
events. Scholasticus has a more considered manner than other Church historians so,
while still hostile to Julian, Socrates acknowledges that he attempts to remain impartial
and speak not in terms of praise, save for the emperor Theodosius II. Socrates’ History is
beneficial in articulating not only the ancient Christian interpretation, but also in pointing
out that Julian’s persecution was consciously not undertaken in the manner characteristic
of Diocletian. Socrates’ source is also helpful in articulating and contrasting pagan
iniquity through persecution and ritual pollution through sacrifice, while Christian virtue
is exemplified in the death of martyrs who refuse to participate in such acts. As for
Julian’s Education Edict, Socrates calls this edict a calamity for the Christian community.
The rebuilding program, particularly the Temple in Jerusalem, is presented as a further
indictment of Julian’s subversive persecution.
Christian Martyrdom
Once Julian had become emperor in 361 he attempted to revive paganism as the
religion of the Roman Empire, Christians could not longer take for granted their
privileged status. While paganism was still prominent in the Empire even during
Constantine’s reign, it was not officially proscribed as a religion until the reign of
Theodosius II, 408-50. During Julian’s reign the Christian-pagan struggle was ongoing,
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and was still a potential threat to the Christian Church, particularly in regards to potential
converts and apostates.
This section analyses the significance of martyrdom in the three aforementioned
Christian sources. These authors illustrate the huge significance of martyrdom for
Christians in the generation after Diocletian, as well as something of the courage of the
Christian martyrs in preserving their religion in the face of a hostile pagan state-endorsed
legal apparatus. Throughout, the significance and prevalence of the discourse of
martyrdom will be apparent.
The themes of martyrdom and persecution figure prominently in Gregory’s
Invective against Julian. Gregory’s text is significant in relating the claim that Julian
persecuted Christians through deceit:
He became aware.. .that to carry on the war openly, and to preside in person over
the impious attempts, besides being both rash and stupid, was in all respects most
damaging to his object, for [he knew] that we would become the more obstinate
when oppressed, and would oppose to tyranny our zeal in the cause of religion
[antithesein te tyrannidi ten huper eusebeias philotimian] .. .And this he
discovered not only from reflection, but had it proved to him by the history of the
previous persecutions, which have only made the Christians more honored50
The language employed by Gregory suggests a deceptive aspect to Julian’s actions,
particularly as Julian intended to wage a form of warfare against Christians and do so
secretly. Character judgments are evident in this passage, particularly with reference to
Julian as rash, stupid and impious. In addition, referring to Julian as a tyrant buttresses
Gregory’s view of the Emperor as an oppressor. Julian’s foreknowledge of persecution
and recognition of the martyrs belies an assumption that Julian was perhaps threatened by
the status of the saints. In addition to this passage, Gregory recounts the martyrdom of
two Christian soldiers at the hand of Julian.
50 Gregory Oration 4.57. Cited in Gaddis, 92, note 67.
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They [some Christian soldiers].. .exhorted the rest to understand the fraud, to
recover from their intoxication, to make excuse to Christ with their blood [i.e.
become martyrs]. The Emperor was exasperated at this, but avoided putting them
to death openly, that he might not make martyrs out of them.. .he sentenced them
to banishment...51
These two passages reflect the apparent willingness of Christians to die in protest against
Julian’s pagan iniquity. The Christian soldiers referenced in Gregory’s text were not in
fact banished, we are told, but were spirited away prior to martyrdom after having
rebuked their fellow soldiers not to engage in pagan activities. Julian’s concealment of
their martyrdom is a further demonstration of his duplicity, and finally of the illegality as
well as the immorality of his actions. Julian, furthermore, is seen as frilly aware of the
implications. Gregory explicitly states Julian understood the importance of Christian
martyrdom; Christian obstinacy during oppression thus serves as a justification for
rebuking him, and for admonishing the former Christian’s apostasy. Gregory is also
invoking powerful historical memory of persecution and the commemoration of martyrs.
That Julian himself did not rebuke pagan attacks on Christians is also related by
Gregory. Julian’s own Letter to the Citizens o f Bostra indicated he did not want uprisings
against Christians. Julian writes,
Those of you who have wandered should not persecute those who worship the
gods correctly and justly.. .nor should those of you who worship the gods
persecute, or plunder the houses of, those who have wandered rather from
ignorance than by judgment. By reason we must persuade and educate these men,
not by blows or insolence or torture of the body.5

While Gregory does not refer to Julian’s letter specifically, he provides a useful foil to it
in his Invectives (also known as Orations 4 and 5), in which Gregory counters any claim

51 Gregory, Oration. 4.84. Cited in Tougher, 124.
32 Flavius Claudius Julianus, Letter to the Citizens o f Bostra. 435D-438B. Cited in Tougher, 94.
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concerning Julian’s benevolence by stating that persecution was indeed accomplished
through official toleration of such attacks:
He attacks our religion in a very rascally and ungenerous way, and introduces into
his persecution the traps and snares concealed in arguments...(and what was yet
more in h u m a n , he made over the exercise of his tyranny to mobs and to cities, of
whom the frenzy is less open to blame on account of their want of reason, and
inconsiderate impetuosity in everything; and this he did, not by means of public
order, but by not repressing their outbreaks, making their will and pleasure an
unwritten law).53
Taken together, Gregory reveals there is ample evidence that Julian was aware his
actions against Christians could be interpreted as persecution. Gregory’s Invectives
provide evidence that Julian’s own impiety was prevalent even in his youth. While an
interpretation of Gregory’s Invectives may suggest that Julian did not outright persecute
Christians by shedding blood, his reference to two prominent Christian martyrs also may
testify otherwise. Furthermore, the martyrs themselves reveal Julian’s own character as
an impious ruler, evinced from his youth. These facts suggest Christians in antiquity
believed in the power of martyrs; and moving beyond mere rhetoric, had utilized the
discourse of martyrdom and persecution to articulate a view of Julian’s rule as repression.
John Chrysostom’s sermon on Saints Juventinus and Maximus, delivered at
Antioch on 24 January 388, presents the same saints as examples of Christians worthy of
imitation.54 Chrysostom recounts the events leading to their martyrdom. Having
expressed disapproval at a military drinking party, they openly state their displeasure
with pagan sacrifices and drunkenness. Expressing greater concern for their fellow
guests than their own wellbeing, Chrysostom relates:

53 Gregory, Oration. 4.61.
54 Johan Leemans, “General Introduction” in Let Us Die That We May Live: Greek Homilies on Christian
Martyrs from Asia Minor. Palestine, and Syria, c. 350-C.450 AD (London: Routledge, 2003), 22.

29
What they said didn’t escape notice. On the contrary, out of a desire to cultivate
the emperor one of [the soldiers] who shared that table, a dissembler and flatterer,
reported to him everything that was said. He (sc. the emperor), on finding what
he had been looking for, for a long time, and having at hand a pretext that enabled
him to strip them of martyrdom’s rewards, ordered that all their assets be
confiscated, charged them with tyranny on the basis of these remarks and
commanded that they be escorted naked to prison.55
While pagan collusion with the emperor is indicated as a fellow soldier betrayed them,
this passage relates how Julian attempted to deny these Christians martyrdom. Julian
ultimately fails, having the two Christians denounced and escorted from a public
function. As with Gregory’s writing on Juventinus and Maximus, the rebuking of the
fellow soldiers by the saints serves as a stark contrast against Julian’s impiety.
In his homily on St Babylas, Julian is also represented as a persecutor.
And so the martyr was moved, but the demon didn’t in this fashion enjoy
indemnity. Instead he immediately learnt that while it’s possible to move a
martyr’s bones around, it’s impossible to escape a martyr’s hands. For at the
same moment that the coffin was being dragged toward the city a bolt of lightning
flew from heaven onto the head of the wooden cult statue and incinerated the lot.
And yet, if not in fact before then, it would at that moment at last have been
reasonable for the impious emperor to become enraged and unleash his anger on
the martyr’s martyrium. But he didn’t dare it even then. So great a fear held him
back. Instead, even though he saw that the conflagration was intolerable and he
knew the precise cause, he kept silent. And it isn’t just this that’s amazing - that
he didn’t raze the martyrium to the ground - but that he didn’t even dare to
replace the roof on the temple. For he knew, he knew that the strike was the work
of God and he was afraid that if he planned anything further he might call that fire
down in his own head. It’s for that reason that he endured seeing the temple
reduced to such great desolation.56
These two sermons were composed for an ecclesiastical audience and intended to present
the saints as exemplars. Julian is mentioned as a key figure in opposition to this
presentation. While this adds an element of drama to the narrative, it also suggests an
awareness of Julian’s legacy by Chrysostom and the Christian community in condemning

55 John Chrysostom, Homilv on Sts. Juventinus and Maximus. 5. Cited in Mayer and Neill, 95.
56 John Chrysostom, Homilv on St Babvlas. 8. Cited in Leemans, 146.
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Julian. This passage also reflects the importance of relics for the Christian community.
Having transferred the relics of Saint Babylas, the Bishop of Antioch during Deems’
reign, Julian orders the relics transferred to rebuild the temple of Apollo. From the
works of Eusebius of Caesarea,57 it was common to assume that emperors who had
undertaken persecution of Christians died unpleasantly. Drawing on this concept,
Chrysostom foreshadows Julian’s death. Chrysostom likens these misfortunes to divinely
bestowed punishments for impiety. Julian’s own premature death in 363 was the result of
a spear injury on the battlefield against the Persians. Furthermore, Chrysostom relies
upon the conventional hagiographic theme of nature cooperating with the divine. Julian’s
handling of the relics brought about punishment; Chrysostom indicates a thunderbolt or
some other affliction may be responsible for his death.
Socrates’ Ecclesiastical History, written 439-43, also recounts Julian’s
persecution:
Observing that those who suffered martyrdom under the reign of Diocletian were
greatly honored by the Christians, and knowing that many among them were
eagerly desirous of becoming martyrs, he determined to wreak his vengeance
upon them in some other way.58
That Diocletian is mentioned suggests a pattern of persecution and a Christian
acknowledgement of Julian’s persecution. It further relates that Julian, knowing the
power inherent in Christian martyrdom, chose persecution but wanted to abstain from
creating martyrs.
In another passage, Socrates recounts the martyrdom of Christians who had
undertaken to destroy idols and were subsequently martyred.

57 Eusebius o f Caesarea, Church History. 9 - 1 1 .
58 Socrates Scholasticus, Church History. 3.12.
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Now a certain Macedonius, and Theodulus and Tacian, unable to endure the
indignity thus put upon their religion, and impelled by a fervent zeal for virtue,
rushed by night into the temple, and broke the images in pieces.. ..The governor
seized them and ordered them to expiate the crime they had committed by
sacrificing; on their refusal to do this, the judge menaced them with tortures, but
they, despising his threats, being endowed with great courage, declared their
readiness to undergo any sufferings, rather than pollute themselves by sacrificing.
After subjecting them to all possible tortures he at last laid them on gridirons
under which a fire was placed, and thus slew them.. ..Thus these martyrs ended
their life.59
The language employed in this passage illustrates an urgency of Christians in refuting
Julian’s pagan revival. While the destruction of idols and temples occurred before and
after the reign of Constantine, these actions would potentially serve to denounce Julian.
Conventional hagiographic concepts including the employment of dialogue and
recounting of torture provide, in some measure, a further indictment of Julian.
Michael Gaddis suggests the order to sacrifice may have been a later elaboration,
suggesting Julian’s policy did not include blood martyrdom; however there was
potentiality that Christians could be forced to sacrifice by militant pagans in positions of
power and authority.60 The dialogue is paraphrased by Socrates, and the insistence of
Christian piety in opposition to pagan iniquity is evident, particularly through the willing
destruction of idols, the refusal to commit sacrifice and the willingness of the Christians
to undergo suffering. Michael Gaddis also suggests that Christians killed during Julian’s
reign provoked their own martyrdom, having smashed idols and destroyed temples.
Through their opposition to paganism, however, they were celebrated not as criminals but
as martyrs.61

59 Socrates, Church History. 3.15.
60 Michael Gaddis. There is No Crime for Those Who Have Christ: Religious Violence in the Christian
Roman Empire (Berkeley: University o f California Press, 2005). 93.
Citing Scholasticus Church History. 3.15, note 69.
61 Gaddis, 93.
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Interestingly, the issue regarding Julian’s edict granting sacrifice, previously
denounced by Constantius, and the Christian expense to rebuild temples is referenced.
This might suggest that in Christian martyrological discourse, obeying the laws of God
outweighed earthly authority. Juventinus and Maximus were charged as criminals on the
grounds of treasonable conspiracy.62 Several army officers who met their deaths under
Julian, and whom the Church was to claim as martyrs at the hands of Julian’s pagan
reinstitution, may have become so due to the Persian campaign; military plots against the
emperor on the part of Julian's own immediate associates sought, unsuccessfully, to
dissuade him from the campaign.63
While martyrs themselves are always extolled as paragons of virtue, Julian’s
reinstitution of pagan worship is presented in Christian interpretation as revoking the
laws of Christ, suggesting a Christian interpretation of Julian’s rule as itself characterized
by lawlessness. In this regard, Christians could rightfully claim their actions were
justified and ethical.
The significance of martyrdom in these sources illustrates an interpretation of
Julian as a common enemy. The proclamation of Julian’s edicts and his own
compositions suggest that a substantial threat was posed to Christians. The importance of
this legacy, in particular that of constructing Julian as an enemy, is reflected in the fact
that even semi-Arian saints are extolled as virtuous in Nicene sources and for the
Orthodox Church.
The Rescript on Christian Teachers

62 Gaddis, 95 note 79.
63 David Hunt. “Julian” in The Late Empire. A.D. 337-425. eds. Averil Cameron and Peter Gamsey
(Cambridge University Press, 1998), 74.
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On 17 June 362 the Rescript on Christian Teachers was decreed. The intent of this
edict was to prevent Christians from teaching the classics. This edict decreed that
potential teachers must be authorized to teach by civic councils. There was ambiguity
concerning to whom the law applied, and in particular, if the law was retrospective in
application and so a rescript followed to clarify that Christian teachers were disqualified
in toto by this law. We know of only one by name, Prohairesios, who was exempt from
this retroactive law, and only one, Victorinus, who quit his profession.64
Cyril Mango shows the significance of the rescript for the Christian communities. A
pagan, classical, education was significant because it taught the skills of rhetoric and
persuasion. This skill was an essential one for public life in general, and was, moreover,
of immense value in teaching Christians to refute pagan arguments against Christianity:
for the scriptures do not teach logical argument and if Christians are to refute the
enemies of truth, they should use the pagans’ own weapons against them. What
happened in effect was that Christian leaders who had themselves benefited from
a rhetorical education introduced into their preaching and writing the precepts
they had learnt in school....65
Bishops often belonged to the upper class in late antiquity. A good education was
necessary for a good career in the civil administration and the Church, and taught how to
behave in elite circles. Paideia was a central concept, particularly for the orator who
needed good skills for collecting contents and arguments for oration (inventio), logical
and unified arrangement (dispositio), refined and suitable style (elocutio), memorization
(memoria), and performance {actio).66 Christians did not have a network of independent
schools, so they attended the same institutions as pagans and received the same training

64 Browning, The Emperor Julian. 172.
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in rhetoric.

cn

Robert Browning maintains that no pupil was excluded from a pagan

education. However, open conflict was a concern, as the education was intended to form
character, inculcate a philosophy and shape a practical life.

Fundamentally, a good

classical education was available to Christians from the start.6
76869 While Socrates maintains
that children could not attend schools, Gregory does not.70
Julian’s Epistle 61 relates his beliefs:
Was it not the gods who revealed all their learning to Homer and Hesiod?...It is
absurd that men who expound the works of such writers should dishonour the gods
whom those same writers honoured... .Until now there were many excuses for not
attending the temples.. .But since the gods have granted us freedom, it is absurd that
men should teach what they hold to be false. If they believe that those whose works
they interpret were wise, let them be the first to compete with them in piety towards
the gods. If they do not.. .let them take themselves to the churches of the Galilaeans
and teach Matthew and Luke.

Concerned with morality and piety, Julian mocks Christians learning the pagan classics,
yet not all pagans agreed with Julian’s edict. Ammianus Marcellinus, a pagan, friend and
historian of Julian writes, “but this one thing was inhumane, and ought to be buried in
eternal silence, namely, that he forbade teachers of rhetoric and literature to practices
their profession, if they were followers of the Christian religion.”71
This edict however permitted youths of Christian parents to continue to attend the
schools. Julian wrote: ‘for it is not reasonable to shut out boys who are still too ignorant
to know which way to turn... .It is proper to cure them, even against their will, as one
cures the insane.”72 This suggests Julian was aware that youth are impressionable and

67 Leemans, 26.
68 Browning. The Emperor Julian. 170.
69 Bowersock, Julian the Apostate. 84.
70 Browning. The Emperor Julian. 172.
71 W.H.C. Frend, The Rise o f Christianity. (Philadelphia: Fortress Press, 1984), 604.
72 Julian Epistle 36.
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relates perhaps to his own study as a Christian youth of the pagan classics. Furthermore,
this was a powerful countermeasure against the growing influence of Christians in the
Empire. An education was essential for any profession. Robert Browning relates the
significance:
Familiarity with classical literature and ability to express oneself not merely in
classicizing literary language, but in terms of a classical framework of reference
and allusion was essential for any youth who wished to pursue a career in the law
or in the higher civil service, or to take an active part in the public affairs of his
city or province. It was also the mark of social distinction, the sign of belonging
to a class. The man who had not a classical literary education lacked prestige and
influence in his local community.
Interestingly, there were different Christian reactions to this edict. Some rejoiced
that the Emperor made it more difficult to study the pagan writers in order to replace
forbidden literature. Two Christian authors are renowned for their efforts during Julian’s
persecution. Apollinarius the Elder and Younger, the father and son, had attempted to
create a literature of their own. They had translated Psalms into forms similar to the
Odes of Pindar, the Pentateuch of Moses into hexameter, and the Gospels in the style of
Plato’s dialogues.7374 Referring to this as a crisis, Socrates writes,
The imperial law which forbade Christians to study Greek literature, rendered the
two Apollinares of whom we have above spoken, much more distinguished than
before. For both being skilled in polite learning, the father as a grammarian, and
the son as a rhetorician, they made themselves serviceable to the Christians at this
cnsis. 74
•

•

This passage reveals that Socrates was aware of Julian’s imperial law and felt it
warranted mention in his Church History. The status of the Apollinares indicates their
piety is revealed because of their service to the Christians in this undertaking.

73 Alexander Aleksandrovich Vasiliev, History o f the Byzantine Empire. 324-145. vol. 1. 2nd ed.
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Chrysostom also makes reference to the education edict in his Homily on Saints
Juventinus and Maximus. He writes,
And so, because of his knowledge of all these facts and more than these, he (sc.
the emperor) was afraid to wage the war against us openly. “Lest we lay the
groundwork,” he said, “[for them] to erect trophies thick and fast and effect
victory after victory and weave crowns.” So what did he do? Consider his
wickedness! He ordered doctors and soldiers and sophists and orators all to desist
from their professions or renounce on oath their faith.
Julian’s desire to persecute the Church secretly is indicated in this narrative. Rather than
create martyrs openly in public he opted to persecute Christians by demanding apostasy.
Gregory of Nazianzus provides an invective against Julian and his teaching Edict. In
his Oration he maintains that Greek (pagan classical) did not belong to pagans only. He
writes,
In the first place, because he wickedly transferred the appellation to a pretence, as
though the Greek speech belonged to religious worship exclusively, and not to the
tongue; and for this reason he debarred us from the use of words as though we
were stealing other people’s goods.. .and in the next place, because he fancied he
should escape our notice, not in his attempt to rob us of a benefit of the first
class.. .but in his apprehensions of our refiitation of his impiety, just as though our
force lay in the elegance of diction, and not in the knowledge of truth and in
arguments, from which it is more impossible to preclude us than to hinder us from
acknowledging God as long as we have a tongue.7576
Gregory acknowledges that Christian refutation and disputation against pagans was
important and impelled Julian to rescript the law. He further argues that Hellenism was
not identical with paganism and that culture was shared by both Christians and pagans
alike.77 This might suggest Julian’s attempt to emphasize the Christian anti-intellectual
element and to delegitimize and oust Christians from positions of prestige and influence

75 Chrysostom. Homily on Saints Juventinus and Maximus. 3. Cited in Mayer and Neill, 93.
76 Gregory, Oration. 4.5. Cited in Tougher, 120.
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garnered from the age of Constantine.78 Had Julian ruled longer perhaps this edict might
have been far more damaging to the Christians in the Empire.
Rebuilding Program
On 4 February 362 an edict decreed that temples of gods that had been put to
improper use should be rededicated, and that those which had been destroyed by
Christians should be rebuilt at the Church’s expense. Former land was to be returned and
the clergy were now to be taxed. A further edict of 29 June stipulated that the rebuilding
of temples was to take priority over all other building projects in the provinces. Striking
at the heart of Constantinian privileges granted to Christians, this policy further stipulated
that land endowments, funds and the use of metals in temples to pay for Christian
churches were all to be suspended.79
There are two areas of concentration meriting discussion in this section. The first is
the rebuilding of the Temple in Jerusalem, a project of Julian’s which reveals his views
on Judaism, and Christian interpretations of this event, and of the nature of Jewish
sacrifices. The second is the Temple of Apollo rebuilding program which reveals
Julian’s views on pagan temples, and the Christian response, particularly with regard to
relics and the cult of the martyrs, both derided by Julian.
John Chrysostom suggests that Julian persecuted Christians through the enactment of
building edicts. Chrysostom states:
But also, if there was any person who in the preceding period, when emperors
were pious, had destroyed altars or demolished temples or taken votive offerings
or done anything else of this kind, they were dragged off to court and put to death
- not just the perpetrator of this kind of act, but even the person who had simply
been accused of it.80
78 Browning, The Emperor Julian. 174.
79 Smith, 211.
80 Chrysostom, Homilv on Saints Juventinus and Maximus. 3. Cited in Mayer and Neill, 93.
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Again, character judgments are invoked against Julian. He is both impious and a tyrant,
further evidence of his status as a persecutor. While Chrysostom does not reference
martyrs specifically in this passage, he seems to suggest that violence and false
accusations were leveled against Christians. This indicates that Chrysostom interprets
Julian’s reign as marked by a lack of justice. The freedoms granted by Constantine had
been rescinded by Julian.
W.H.C.Frend suggests that Julian did have genuine admiration for the Jews, as they
were a genuinely traditional cult.8182 Shawn Tougher, by contrast, suggests there may have
been an anti-Christian sentiment to the plan, on the grounds that any support for the Jews
was a slight to the Christians.

o-j

In his edict, Julian referred to the Christians as “Galilaeans.” Referring to the
Christians as Galilaeans indicates that Julian saw Christianity as a local cult and a foreign
import, not a universal religion.83 While Julian may have been sympathetic to the Jewish
religion, however, he was hostile to their rejection of idols and sacrifices. This suggests
Julian was really insincere in his support of the Jewish effort, rather than a subtle and
typically Roman in his views.
Gregory Nazianzus comments on Julian’s rebuilding of the Jewish Temple. He
suspects a conspiracy, and shows an awareness of Julian’s knowledge of JudaeoChristian scriptures. As with Socrates, Gregory believes that Julian needs to manipulate
accomplices. He writes,
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82 Shaun Tougher, Julian the Apostate (Edinburgh: Edinburgh University Press, 2007), 57.
83 Henry Chadwick. The Church in Ancient Society: From Galilee to Gregory the Great (Oxford: Oxford
University Press, 2001), 305.
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[H]e stirred up against us the nation of the Jews, making his accomplice in his
machinations their well-known credulity, as well as that hatred for us which has
smoldered in them from the very beginning; prophesying to them out of their own
books and mysteries that now was the appointed time for them to return into their
own land, and to rebuild the Temple, and restore the reign of their hereditary
institutions - thus hiding his true purpose under the mark of benevolence.84
The conspiracy suggests the Jews and Julian were colluding with one another in an
attempt to eradicate Christianity. Prophecy, very much a part of Julian’s Neoplatonic
beliefs, is also referenced by Gregory to satisfy his Temple rebuilding. Christ himself
had stated that the Temple would not be rebuilt. Julian could not suffer himself to be
bound by Scripture. But the Jews were. Such a contradiction could only be explained by
fiendish collusion with the Emperor’s intention.
The restoration of the Temple in Jerusalem provides a context for Julian’s sacrifices.
From the time of Julian’s accession he had been interested in pagan sacrifices, having
most likely performed them personally at Constantinople’s main basilica.85
Socrates Scholasticus relates the significance of blood sacrifices for Julian, his
intolerance of other religions, the cost to the Christians and his edicts, as well as a
refutation of Christianity:
The emperor in another attempt to molest the Christians exposed his superstition.
Being fond of sacrificing, he not only himself delighted in the blood of victims,
but considered it an indignity offered to him, if others did not do likewise. And as
he found but few persons of this stamp, he sent for the Jews and enquired of them
why they abstained from sacrificing, since the law of Moses enjoined it? On their
replying that it was not permitted them to do this in any other place than
Jerusalem, he immediately ordered them to rebuild Solomon’s Temple...the
emperor having ordered that the expenses of this structure should be defrayed out
of die public treasury, all things were soon provided, such as timber and stone,
burnt brick, clay, lime, and all other materials necessary for building....86
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This passage indicates that Julian had found common ground with the Jews. While
Socrates recounts Julian’s keenness of blood sacrifice, he suggests Julian could find very
few pagans to participate in such activities. Socrates Scholasticus also recounts this was
another form of persecution leveled against the Christians, finding offense against others
who do not share in his own adoration of sacrifices. This suggests Julian’s assistance to
the Jews was both an insidious persecution against Christians and insincere in supporting
the Jewish effort.
The rebuilding of the Jewish Temple was never completed. Workers struck hidden
gaseous deposits when they began to lay the new foundations explosions and a fire
ensued and as a result the Temple building was never completed.87
Secondly, the rebuilding of the Temple of Apollo addresses the significance of relics
and martyrdom in the fourth century Christian Empire. Lucy Grig maintains the
significance of the saints and relics for the ancient Christian community: “these stories
worked differently from the stories of far-off and distant martyrs, who were, nonetheless,
bound to the post-Constantinian Church through divine time, as well as shared history.”8889
In Against the Galileans, Julian accuses Christians of polytheism in their veneration of
martyrs and further accuses them of practicing witchcraft at their tomb-side vigils. Citing
the New Testament to prove that tombs are unclean he writes, “you (Christians) have
filled the whole world with tombs and sepulchers, and yet in your scriptures it is nowhere
OQ

said that you must grovel among tombs and pay them honor.”
The strength of Julian’s abhorrence of pollution through the dead is evident both from
the funeral decree of February 363 evinced by a ‘confirmation by law of an ancient
87 Frend, The Rise o f Christianity. 606.
88 Lucy Grig, Making Martyrs in Late Antiquity. (London: Duckworth, 2004), 104.
89 Grig, 89.
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custom’ by which daytime funerals were forbidden and from particular action he took in
362 with regard to relics of the martyr Babylas.
Julian had the relics of the Saint Babylas removed from the precinct of the temple of
Apollo at Daphne, which subsequently burned down. Chrysostom attributes divine
. retribution as to Apollo’s silence,90 while Julian’s Misopogon attributes the destruction to
a fire caused by Christians.91
Against the Galilaeans speaks with disgust of the veneration by Christians at tombs
and relics of the martyred saints. In it, Julian justifies pagan sacrifices and the restoration
of the temple of Apollo:
You keep adding more corpses to the corpse of the past [Jesus]. You have filled the
whole earth with tombs and sepulchers...and yet Jesus himself said that tombs were
full of pollution (akatharsia). How is it then, that you invoke God at them?92
Under Roman law, burial of a human body inside the boundaries of a city was
forbidden. Partly because of the extensive Jewish rules regarding purity, Christians
developed a discourse counter to them.93 To a pagan, the ascription of holiness to the
graves and remains of the human dead involved ritual pollution. On this point, the rise of
Christianity in the pagan world was met with deep religious anger. By replacing the
divine helpers with the privileged dead, the cult of saints compounded the ‘atheism’ of
Christians.94
Conclusion
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This chapter surveyed three prominent sources in constructing Julian’s reign.
These showed how Julian’s pagan revival was interpreted. They are of particular
significance as prominent Christian sources which undertook to address key aspects of
Julian’s reign. Taken together, these Christian authors construe Julian’s reign as a
persecution. While no doubt edifying for Christian audiences, these works elucidate the
supremacy and truth of Christianity over all other religions.
The inclusion of Julian as persecutor suggests an acute awareness of the
influences and perceptions of his actions. Contemporary audiences needed to see
counter-examples demonstrating the power of Christianity. Saint’s lives offer historical
and religious context and perspective as to how Julian was interpreted in the ancient
world.
Christian sources indicate that Julian had undertaken to persecute the Church, and
that he did so both subversively and out rightly. The Christian sources each reveal that
Julian’s religious policies were worthy of mention to his contemporaries but held open
the possibility of future troubles. Saint’s fives offered continuous examples of strength in
the face of temporary trouble.
Chapter II: Framing the Hagiographic Evidence for Julian in the Synaxarion
This chapter will discuss and evaluate the evidence for Julian’s religious policies
presented in the Synaxarion. In addition to the short entries for each saint, the
Synaxarion’s compiler has included textual annotations and icons. These provide further
evidence for the Orthodox claims Julian persecuted Christians, which provide a historical
and theological context in relation to which the Orthodox Church claims Julian’s
persecution is constructed. These will be examined with an emphasis on their form,
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including structure and varieties and how it is provided in the Synaxarion; their function,
or the purpose and significance of the presentation; and their meaning and importance
both historically and theologically for the Orthodox.
In what follows, I hope to gather, integrate and evaluate the information thus
provided concerning Julian. While not intending to evaluate the historical accuracy of
this information, I hope to open up the text to interpretive possibilities, as contributions to
a well-rounded view of Julian, as the evidence for Julian as a persecutor in the
Synaxarion is extrapolated from the theological narrative concerning saints created
during his reign.
Hagiographic Entries
In thel998 Synaxarion the short entries are approximately a paragraph in length.
They are organized according to the calendar and have an accompanying index. Included
within the short hagiographic entries are biblical citations, which have been amended by
the compiler.
The object of hagiography is the heroic example of the saint and there is a close
relationship between veneration of saints and documents considered in hagiography. As
death was discipleship, through imitation the martyrs were seeking to know Christ.95
Martyrdom was intended to be a public, cruel and humiliating death96 and “as such it
challenged Christians to be publicly identifiable by openly rallying round fellow
believers who had been arrested.”97 G.W. Bowersock maintains the social status of the
Roman, the attitude of the magistrate and the pressure imposed by the local citizens all
95 W U .C . Frend, Martyrdom and Persecution in the Early Church: A Study o f Conflict from the Maccabees
to Donatus (Basil Blackwell, 1965. Grand Rapids, MI: Baker Book House, 1981), 15.
96 Gillian Clark, Christianity and Roman Society, (Cambridge: Cambridge University Press, 2004), 99.
97 David F. Wright, “The Testimony o f Blood: The Charisma o f Martyrdom” Bibliotheca Sacra 160,
(2003): 390.
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had a role in the act of creating martyrs,98 which in effect demonstrates the local aspect of
martyrdom.
The veneration of saints began with the martyrdom of Polycarp in 167; the Bishop
of Smyrna was, according to the Martyrium Polycarpi, commemorated every year on the
date of his glorification.99 From the very earliest time of martyr commemoration,
eulogies of the saint were given, some of these sermons and panegyrics being preserved
by the Church Fathers. Some eulogies were composed from memories. Sites of burial
and relics were physically matched to the spiritual biographies.100
Michael Gaddis argues that “stories of martyrdom and persecution helped define
Christian identity, by reminding believers what it was about their faith that was worth
fighting for, and by distinguishing heroes from villains, martyrs from persecutors,
Christians from pagans, insiders from outsiders.”101 Martyrdom and holiness were very
clear ways in which the Christians were able to construct this community.
Catia Galatariotou argues that in terms of criteria for the sanctification process,
there is not necessarily one universal ‘model’. In her study of Neophytus the Recluse,
Galatariotou takes into consideration the diverse criteria of the writings of the saint, the
social background and history.102 The narrative structure articulates the holiness of the
saints. The trends which express this holiness include anachoresis, miracles, signs of
God, and struggle.103 Other common themes include freedom from ordinary needs
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including clothing, food, sex, shelter,104 extraordinary powers such as endurance, having
no real childhood, prophecy, healing power.105 Lucy Grig argues for the fact that the
narrative of miracle stories were prominent in Christian missions; the accounts of
miracles were performative acts, the retelling of which repeatedly created the miracle
with each telling.106 Galatariotou also suggests that unwritten sources were influential in
hagiographie composition. These include general historical personal experience, oral
transmission, and popular culture including legends and moral codes.107
The biblical basis for martyrdom indicates that “for early Christians, martyrdom
provided an opportunity to give witness, and where words failed to give testimony to
Christ, the sacrifice of a believer’s life did. It is in this capacity that the witness who
sacrifices his life for Christ’s sake is the “martyr” in the strict sense of the word.”108 In
addition to the commandments of Christ, martyrdom in the primitive Church was
constructed around the interpretation and imitation of the crucifixion of Jesus. In this
way, Christians hoped to attain the crown of martyrdom as a reward for their faithful
suffering for Christ.109 The dialogue within the text and the hagiographie information
provided through narration provides the other critical information for the reader. These
relate the social and religious imperatives of suffering and death. The goal of achieving
the martyr’s crown is affirmed through the narrative structure.
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The hagiographic narrative includes typical details such as dates, geographical
locations, names and the torture endured during martyrdom. The dialogue presented in
the Synaxarion is often the form of response to questions and interrogation. Biblical
citations from the Old and New Testament further this dialogue through prayerful
response. Many reported miracles prior to and post martyrdom are also related in the
narrative. While hagiography regards the deeds of the holy, many individuals figuring in
hagiographical narratives are not saints. In the Julian narratives we read of secret
Christians, converted Christians, the general populace, jealous courtiers, townspeople,
snake charmers, and converted pagans, Christians, bishops and eunuchs, to name a few.
These individuals, while certainly furthering the narrative plot of the text, do not speak or
cite biblical citations in the Julian narratives. Miracles are associated with these people,
who often locate relics and build churches. Persecutors figure prominently in martyr
narratives. The narrator recounts the tortures inflicted on the saints, and in addition
provides names and geographical sites where these events occurred. Persecutors are
presented in the Julian martyrs as soldiers, pagans and a governor. As with the
martyrion, dialogue is structured in the form of interrogation between martyr and
persecutor, mockery and rebuke. Within the Julian narratives, Diocletian and Licinius
are referenced. Biblical citations and miracles do not figure in conveying information
about these individuals.
Julian himself figures prominently in the narrative of his saints. The narrator
provides details not only of the persecution, but also the dates of his reign and personal
life, his military campaign, edicts and sacrifices. In only two instances, however, does
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Julian himself speak. Two instances where miracles occur recount how snakes attack
him rather than the martyrs and when a saint appears unharmed after torture.
Allison Elliott posits that a binary opposition of paganism verses Christianity is
central to these accounts. The accounts of martyrdom are structurally simpler than those
recounting the ascetic passions, and reflect a society of conversion and conquest.110
Hagiographic accounts of martyrdom demonstrate opposition between good and evil,
Christian and pagan.111 Martyrs from the acta, for their part, present the trial and the
passio the suffering of the martyrs. The conforming to a binary pattern here too indicates
that all saints are alike and yet all are different in the details while sharing the same
elements.
The narrator also interpolates critical information to the audience. This serves a
practical function, in order to condense the information into a short entry, some of the
information pertains, for example, to the physical exhaustion of persecutors during
torture, to which martyrdom is the only recourse. The narrator frequently provides
further information for the audience in which the context and details are provided
concerning the torture and the subsequent collection and veneration of relics. Dialogue
allows for the profession of Christian faith and a repudiation of paganism. The biblical
citations affirm the saints’ fidelity to Christianity. Reports of miracles, either in the
context of martyrdom or after death, serve to confirm the status of saints as holy persons.
The inclusion of non-Christians provides a context which illuminates the suffering
and torture of the saint. The conversion of non-Christians to Christianity and the
inclusion of usually pious Christians further confirm the status of the saint as a holy
110 Elliott, Alison Goddard. Roads to Paradise: Reading the Lives o f the Early Saints (Hanover, NH:
Published for Brown University Press by University Press o f New England, 1987), 13.
111 Elliott, 9.
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person. The lack of dialogue and biblical citations suggest that non-saints need not recite
anything, their actions count more. Miracles, particularly through the collection and
veneration of relics, indicate that the holy status of the saints is recognized and revered by
the Christian community. As such, the act of martyrdom posthumously confers the
attribute of holiness during the saint’s life, while the discovery and often miraculous
qualities of their relics confirm this status after their death.
The narration of persecutors provides a context for persecution and torture of the
martyrs. The dialogue further articulates the impiety of the persecutor, while at the same
time it reinforces the faithful testimony of the saint. While biblical citations are not
required, since persecutors are not Christian, the recognition of miracles, typically
through relics, and the miraculous appearances of those suffering torture seeming to be
unharmed are regarded as astounding to the persecutors. However, these provide an
opportunity to inflict further torture, as a testimony of cruelty, or to commence with the
final martyrdom of the saint.
The narration of Julian’s actions in the Synaxarion conforms to this pattern. The
dialogue, in which Julian only speaks twice, reveals his impiety and his defeat, and
further accounts for the extent of his hatred and cruelty towards Christians. These are
miracles in which snakes attack him, the account of which is intended to demonstrate his
impiety and injustice to the Christians. The torture he inflicts is useless, and nature
cooperates with the saint. This reverses the order of nature and demonstrates Julian’s
impiety.
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Not all saints are historically verifiable. Hippolyte Delehaye suggests that these
may be the product of local cult and legend.112 Hagiography and historiography in the
primitive Church served as an edifying genre.113 However much the accounts of the
Lives are embellished, the importance of the life and conduct of the saint is important.
The saints belong to every social level, all ages, and every nation. The purpose of
hagiography is of paramount importance as serving two purposes: celebration and
edification of the saints.114
Hagiography is not intended to serve as a critical account of history, but was
considered to be ethically rather than factually true.115 Averil Cameron discusses
hagiography as a form of discourse. The compositions of the Christian Lives “were of a
different kind and purpose...sacred lives functioned as ideological and literary
exemplars.”116 In this way it is edifying as a discourse. The process of sainthood
demonstrated, the subjects become models and exemplars. Hagiography is meant to
teach the faithful how to live.
Gerald Sittser provides a useful analysis of Orthodox hagiography. He maintains
that the saints serve as practical examples of how to live; they also are to be practical
examples of how to face struggles. The hagiographical narratives show the character of
sainthood.117 Hagiography is more than biography - it is ultimately spiritual biography.
The narratives serve as spiritual biographies with the intent to “inspire the faithful to
imitate the saints and to embark on the same journey of faith.” The hagiographic
112 Delehaye, Hippolyte. The Legends o f the Saints: An Introduction to Hagiography, translated by V.M.
Crawford (Norwood, Pa.: Norwood, 1974), 24.
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Missionaries (Downers Grove, 111.: IVP Books, 2007), 126.

narratives serve as spiritual biographies, which show the process of transformation.
Additionally, icons demonstrate the final result, that sainthood has been achieved.118
Wendy Mayer claims that “within the context of hagiography the intention is never to
present the historical life of the individual but to shape them for the audience as a holy
man or woman who is worthy as a spiritual model.119 They could teach the hearer, for
instance, how to maintain control through the construction of the narratives. In this
regard, concerns pertinent to the Christian community could be articulated, expressed,
and shared among the community of the faithful not only in the present but in the future.
Time was bridged and altered by their example.
The Orthodox Church calendar reflects the central importance of martyrdom and
the sacred time of past and present. These are the first Sunday in Lent and the Feast of
All Saints. These two feast days not only commemorate the struggle and suffering of the
saints, but also their triumph, victory with Christ over death.120
Textual Annotations
The inclusion of textual annotations provides an analysis and integration of
historical sources and critical editing of the hagiography. The details provided in the
1998 Synaxarion reflect diversity of hagiographic narratives in the ancient world. The
widespread location of hagiographical manuscripts gives reason for this, in particular
because there is not one central authority governing the canonization of saints in
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which occurred in the time o f the emperor Julian.”
120 Ware, The TnnerKingdom. 111.
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Orthodoxy. Close examination of the footnotes in the 1998 Synaxarion reveals that
Father Makarios has included names of authors and their works.

191

Forming a part of Holy Tradition the inclusion of the Church Fathers is relevant
as they are seen as guided by the Holy Spirit.1
21122 The authors, many of whom are
glorified Orthodox saints, are authoritative, therefore, because by virtue of the saint’s
work, deemed teachers of the Church. They experience and formulate the Revelation of
God, in short, through the Holy Spirit.123
The inclusion of these annotations divulges a diversity and multiplicity of
accounts from which the entries are constructed. Some saints, such as Porphyrius and
Cyriacus, demonstrate that some saints are mistaken for others. This most likely is the
result of the local aspect of commemoration of saints and different traditions associated
with local commemoration and manuscript recension.
These annotations provide for an attempt at clarification of historical inaccuracies
and an attempt to clarify and explain Orthodox tradition and practices. For example, for
the entry of the Youth at Antioch, the annotation illustrates that deaconesses were an
order for women in the early Church. The entry of Saints Juventinus and Maximus
provides the historical origins of kolyva, a mixture of dried fruit and sweets, blessed and
distributed in memory of the dead or honour of the saints.124 This Orthodox
commemorative practice came to be instituted because of Julian’s persecution. The
annotation of the contribution of the Church Fathers testifies not only to their significance

121 These include Sozomen, Theodoret o f Cyrrhus, St. Theophylact o f Ohrid, St Gregory the Theologian, St
Basil, Eusebius o f Caesarea, St Jerome, St Ambrose, Theodoretus o f Cyrrhus, John Malalas, St Gregory o f
Tours.
122 Ware, The Orthodox Church. 204.
123 Vlachos, 20.
•
.
124 Makarios, Synaxarion. Volume 3, 538, note 3.
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as authoritative individuals, but their histories are of great assistance in providing
information concerning saints who would otherwise likely remain unknown.
Taken together, two issues are worthy of note. First, a certain measure of
historical accuracy can be ascertained through careful study of these manuscripts, in
connection with which Father Makarios’ efforts are greatly appreciated. Second, the
historical information provided is not intended to be incontrovertible fact, but is intended
to teach and inform the Orthodox faith. The purpose of these annotations is to provide
access to the contemporary believer. For the local worshipping community, learning and
education about the religious practices of Orthodoxy are possible and encouraged.
Iconography
The icons of Julian’s saints are reprinted in the 1998 edition of the Synaxarion in
black and white images. Orthodox icons are typically rendered in colour and the
reprinting of black and white images for icons was mostly likely simply a matter of cost.
The location and date of the icon is provided for the corresponding saint. The icons
presented thus provide the name of the saint(s), the composition date for the icon and the
location from which it is derived. There are many martyrdom scenes in the hagiographic
icons of individual saints; images of group martyrdom are rare.

Unfortunately, Father

Makarios has not explained his process of icon selection.
In Orthodoxy, icons are sacred images. Icons denote events, people, the saints
and Christ. They are more than just physical objects but allow for the divine grace and
power to pass through them to the human and prayers to the prototype.

The ultimate1256
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aim is to construct the saint as a spiritual figure, the external expression of the
transfigured state. Supranatural characteristics, such as large eyes, nose and hands are
written to confirm the divine nature and transfigured state of Christ and the saints. The
physical features are stylized with supranatural qualities, not as a photograph but the
inward qualities of the saint.127 The canons of iconography ensure that the art of Holy
Icons is not corrupted by misrepresentation128 and the inspiration for icon writing is said
to come from the Holy Spirit alone; this is why iconographers do not usually sign the
icons.129 Leonide Ouspensky argues that icons are fundamental to the Orthodox
Tradition because icons are like Scripture, illustrating the truth of the Incarnation.130 The
Incarnation is the theological basis for Holy Icons.131
Henry Maguire argues that written accounts of the saints served a different
function than the icons. He maintains that the icons and the narrative accounts do not
have to depict the same details. Furthermore, as icons could reach a far greater audience
and all year, written accounts which were typically celebrated once a year.132 Thus there
is a variety over the written text, but icons do not work in isolation from them.
The icon as a form of visual representation was developed early on in the history
of Byzantium. The reliance of the people on icons as a window to heaven was gradually
seen as a subversive threat to the authority and control of the state. Iconoclasm was, in
part, interpreted as a politicized attempt to eradicate the figurative imagery of the icon

127 Kenna, 354-5.
128 Michel Quenot, The Icon: A Window on the Kingdom (Crestwood, NY: St. Vladimir’s Seminary Press
1991), 67.
129 Quenot, 71.
130 Leonide Ouspensky. Theology o f the Icon. Volume 1. Trans. Anthony Gythiel (Crestwood, NY: St.
Vladimir’s Seminary Press, 1992), 138.
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132 Henry Maguire, The Icons o f their Bodies: Saints and their Images in Byzantium (Princeton, NJ.:
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54
from Byzantine Christianity. By the seventh century there were already accounts of the
Christian faithful bowing and kneeling in front of icons and in front of the cross,
proskynesis. The practice of kissing the images, aspasmos, is likewise mentioned by this
period.
The Iconodules (lovers of icons) believed that the Incarnation brought about an
age of Grace and that a new relationship between God and humanity was established.
Since God revealed Himself through Christ, we ought to depict Him, because His painted
image demonstrates the truth of the Incarnation.133 This affirms that humanity is sacred as
is the body. The Triumph of Orthodoxy, celebrated in the liturgical calendar, affirms the
significance and theology of the Incarnation by having a procession three times around
the Church. The icons themselves are holy as having been consecrated at the Church on
the iconostasis for a forty-day period and blessed by priests.
Another purpose of icons is transformative. The Holy Icons in the Orthodox
Church directly reflect divine beauty in the world which serves to transform and
transfigure fallen creation.134135
The style of icons varies, influenced by cultures that have used them; they can be,
but not exclusively, Byzantine, Coptic, or Russian. The Church accepts cultural diversity
with the expectation that the material world will be sanctified.
In his Inner Kingdom, Ware explains that the Orthodox Tradition is one which
worships with the mind and the heart.136 Orthodoxy is a living faith and as such, the
worshipper participates in the Divine. This act of participation is evident through lighting

133 John Stuart, Ikons (London: Faber. Faber Collectors Library. 1975), 32.
134 Ware, The Orthodox Church. 232-3.
135 Ouspensky, 88.
136 Ware, The Inner Kingdom. 63-64.
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candles before icons or burning incense. These ritualistic actions are not merely a
reflection of long-standing Tradition, but express far better than words a love of God and
enrich worship simply because the “joy and beauty of the Kingdom cannot be properly
expounded in abstract arguments and logical explanations; it has to be experienced, not
discussed.”137
According to Timothy Ware, the Iconoclasts saw “matter as a defilement, they
wanted a religion freed from all contact with what is material; for they thought that what
is spiritual must be non-material. But this is to betray the Incarnation, by allowing no
place to Christ’s humanity, to His body; it is to forget that our body as well as our soul
must be saved and transfigured.”138
Another purpose is functional and aesthetic. Far from secular art, the question
that remains is how icons differ from other religious art. Icons differ from other religious
art forms because Holy Icons are part of the Orthodox Liturgy. Holy Icons also serve to
reflect the beauty of the Church. The use of Holy Icons is, and always has been, very
much a part of the Orthodox Tradition and serves an important function within the lives
of the Orthodox faithful. The Holy Icons also serve to remind the Orthodox of their
faith139 while also reflecting holiness. Constantine Cavamos states that icons do in fact
instruct the faithful. Cavamos refers to the ancient Church Fathers to illustrate this point.
Saint John of Damascus and other Church Fathers believed that the representations of
Christ and his works ought to be represented on Holy Icons. The use of Holy Icons were

137 Ware The Inner Kingdom. 65.
138 Ware, The Orthodox Church. 33.
139 Constantine Cavamos, Orthodox Iconography, (Belmont, Mass: Institute for Byzantine and Modem
Greek Studies, 1997), 30.
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beneficial for the illiterate and could teach about the Incarnation of the Lord, His
association with men, His miracles, His Crucifixion, and Resurrection.140
The significance of iconography for the Orthodox Church is revealed in the
relationship between words and images, which “make past events as if present before our
eyes. This takes on particular significance in context of the cult of martyrs. The purpose
of icons are visual and spiritual, and for edification and remembrance.141 The link
between the human and the divine makes the icons a sacrament in which time and
liturgical worship correspond.
The authority of icons is God-given through Christ and his Apostles. The
Orthodox tradition claims that Christ Himself made the first icon. The Acheiropoietos
Icon, the Holy Face “made without human hands” is said to be the basis for all other
icons. The legend is that King Abgar had wished to meet with Jesus, but being unable to
meet with the king because His Passion was near, Jesus had imprinted his face on linen,
thus creating the first icon.142 According to legend, similarly, Saint Luke the Evangelist
was the first icon writer.143 Saint Luke wrote the icon of the Theotokos, Virgin Mary, by
viewing her reflection in a bowl of water on a table, which thus is not a direct
representation of Mary herself. This suggests the spiritualization of icons and the
distortion of images to emphasize the holiness of the saint.
In a liturgical context, Holy Icons allow the faithful to venerate God and His
Saints, thus encouraging human participation in the Divine; the physical world is lifted to

140 Cavamos, 31.
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the spiritual level.144 St. John of Damascus believed that the placement of Divine names
on Icons sanctified Holy Icons, thus imbuing them with Grace of the Divine Spirit.145
The participation in the divine leads to the process of theosis, the transformation of the
person to a spiritual person.
The icons presented in the Synaxarion are intended to work with the written
narrative. The essential message of the truth of the Incarnation remains the same. There
are many icons of the Julian saints presented in the Synaxarion. These are useful not
merely to enhance the text itself, but provide a means of access to icons and images of the
saints located in Orthodox lands to which Orthodox Christians may not have access. One
particular example is of the Menologion o f Basil II, the miniatures of which are difficult
to locate, so that finding exact icons of these saints can be cumbersome. The
representation of Julian himself does not figure prominently in the icons of his saints.
Through the narrative and liturgical cycles, however, Julian will always be associated
with the persecution of Christians through these particular saints.
Conclusion
The sources provided in the Synaxarion, the short notices, iconography and
textual variation all contribute to an understanding of the Orthodox construction of
Julian’s reign. I have attempted to illustrate the diverse nature of the Synaxarion and
situate it within a historical and theological context. Each of the three forms is varied but
is also formulaic, being regulated both by canon law and Holy Tradition, which govern
composition and transmission.

144 Cavamos, 33.
145 Ouspensky, 130.
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In this chapter I have provided a brief background for the discussion of the honour
accorded to the saints in Orthodoxy. Sainthood and hagiography will be addressed in
forthcoming chapters. Sacred time is reflected in the liturgical worship cycles which
correspond to the dates of entries in the Synaxarion and their corresponding icons. This
is a daily and yearly occurrence, indicating that the divine presence is ever-present.
While the written text and the images possess different elements, they both relay the idea
that theosis is possible.
Julian himself is easy to construct as a persecutor because the narrative structure
lends itself easily to binary opposition. The textual annotations reveal the significance of
governing authority and of historical works in Orthodoxy while also providing points of
elucidation and clarification. As for icons, the types and models presented are of martyrs
as saints. These reaffirm the visual Gospel, to the effect that Julian’s saints have
exemplified Christ which has confirmed their status as saints through theosis. As with
the narrative text, icons strive to illustrate the sanctity of his martyrs and confessors.
While persecutors are not the main focal point of the hagiographic narratives, within
iconography Julian is in many respects easy to construct as a persecutor because he is
associated with the saints for eternity.
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Chapter III: Julian According to His Saints in the Synaxarion Entries
This chapter describes in detail the ways in which the Julian saints construct Julian as
a persecutor. The topoi reveal their holiness and how the saints endured their change in
status as members of a legal religion to members of one persecuted. The 1998
Synaxarion does not indicate evidence to suggest a divergence from conventional
Byzantine topoi in the era of persecution after Constantine.
The conventional Byzantine topoi will be employed to buttress themes constructed to
illustrate Julian’s status as a persecutor. In the analysis to follow, categories have been
employed I the light of which Julian’s life may be analyzed. These criteria will allow for
a diverse range of saints to be integrated into the analysis of Julian’s reign while also
utilizing conventional topoi. I have not created new topoi, but relied upon conventional
ones to buttress themes I have addressed regarding Julian’s life.
This chapter will address how the holiness of saints constructs Julian as a persecutor.
Each hagiographical theme, including Julian’s family and aspects of his reign, will help
evaluate Julian. The hagiographer felt necessary to include such aspects within the
narrative which conveys the symbolic and theological concerns Christians addressed in
constructing a view of Julian, and ultimately, the ideal saint.
Hagiographical Topoi
Thomas Pratsch argues that there is in fact, no one way to read a hagiographical text
but topoi, he argues, are “a literary commonplace which is widely used and therefore not
especially trustworthy as fact.”146 Catia Galatariotou writes, “despite the relative paucity
and the lack of uniformity of available material, scholars have tentatively identified

146 Pratsch, 62.
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certain trends in Orthodox hagiography over the centuries.”147 These themes are known
as topoi (singular topos).
In the Orthodox Church hagiographical topoi can include many elements present in
Byzantine hagiographical narrative. These themes suggest diversity in elements which
are employed by hagiographers to demonstrate, in literary form, the holiness of a saint.
These themes are certainly present in representing the Julian saints in the 1998
Synaxarion. The narrative of the Synaxarion makes explicit that Julian’s reign is one
which echoes the era of the martyrs prior to Constantine. In this respect, three issues
arise for discussion, including the narrative of persecution in the Synaxarion, the role of
Julian as a persecutor, and his methods of Christian persecution. Many of the Julian
martyrs listed in the 1998 Synaxarion make specific mention of Julian’s persecution.148
Detrimental to claims concerning Julian’s benevolence is his presence at martyrdoms
and command to arrest, try, and execute the saints. Of the Julian martyrs listed in the
Synaxarion, there are approximately twenty cases in which Julian is personally involved.
This suggests from a hagiographical perspective Julian is not merely impious, but an
active persecutor of Christians.
Julian as Persecutor
Hippolyte Delehaye remarks that impiety and cruelty are common attributes of
persecutors.149 The hagiography of the Orthodox Church relates that the emperor Julian
persecuted Christians by two methods: subversive actions through edicts as well as
outright persecution in which saints were created. In what follows, hagiographic entries

147 Galatariotou, 75.
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will be described in some detail, entries which explicitly denounce Julian as a persecutor
and his reign as a persecution. I have read through each entry where Julian has been
referenced and constructed the themes in which Julian can be elaborated and analyzed.
The multiple attestations in the Synaxarion hagiographical entries reveal a pattern of
persecution.
The Holy Martyrs Manuel, Sabel and Ismael (17 June) also offer a unique
perspective concerning Julian’s relations with Constantine. These martyrs were brothers
from a noble Persian family; they had been sent to Constantinople as ambassadors, Julian
having sent peace proposals to Persia. While they had been received with “great respect
by Julian,” they also had been expected to participate in sacrifices to the gods. Having
been instructed by their Christian mother and as devout Christians, they refused. The
hagiographer tells us that “they replied that their mission was to negotiate a peace treaty
between the two kingdoms and in no way to give credit to the Apostate by denying their
faith.” The account of their martyrdom makes indirect reference to Constantine; they
were executed “on an escarpment to the east of Constantine’s wall.” This wall was used
as a fortification and had been constructed as Constantine had both refounded the city and
expanded it. It is possible that the invocation of Constantine’s wall is a hagiographical
attempt to theologize Julian’s death. Julian had been killed while on his Persian
campaign. Julian’s refutation of Christianity and his persecution of pious Christian
Persians at Constantine’s wall might serve to indicate Julian was without the assistance of
the Christian God and died as a result. Perhaps this is a symbolic representation, as walls
serve as fortifications and boundaries, they are intended to first and foremost, protect the
citizens of Constantinople.
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From circa 357 to 360 Julian had undertaken, on orders of his uncle Constantius,
to assist in regaining Cologne from the Germanic tribes. In the hagiographic entry of the
martyr Barbarus, (6 May) we read that shortly after the proclamation of his edict of
persecution against the Christians, Julian left to make war on the Germanic tribes. This
entry does not acknowledge the anachronism; his proclamation of the persecution against
Christians was declared once Constantius had died in 360. However, this entry specifies
that the enemy, the Germans, proposed the battle be concluded between the champions of
each camp. Bacchus, the Roman general offered the Christian solider Barbarus to
represent the Roman army. Bacchus’ piety is clearly demonstrated, as the hagiographer
states, “after addressing a prayer to the Lord, reminding Him of the Help he had given
David against Goliath in a former age, he advanced for combat, when immediately the
weapons of his opponent fell from his hands and he fell down dead, struck by an angel.”
The biblical symbolism of David and Goliath suggests two key points of significance.
First, Barbarus’ own piety is evinced through his prayer and the recognition that, like
David, he requires God’s assistance in defeating the enemy. Second, the assistance
provided by God through the angel testifies to the innocence of Barbarus as a Christian.
It is commonplace in hagiography that no Christian saint ever kills. In this instance,
divine retribution and assistance is credited while affirming Barbarus’ own piety. The
narrative entry also relates that as champion, Barbarus was invited to offer a sacrifice of
thanksgiving to idols, which he refused to perform. He had received baptism by Bishop
Cyriacus, whom Julian had executed some time previously. Handed over for torture, as a
consequence of this refusal, the Archangel Gabriel delivered Barbarus, and witnessing
this miracle was two of his soldiers, Callimacus and Dionysius, who then converted. On
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orders of the emperor these two were beheaded. The next day, Barbarus’ torture
continued, and we read that he was visited in prison by Christ. After this, he was thrown
into a burning furnace from which he emerged unharmed. Accused of practicing magic,
Barbarus was confronted with snakes. In this instance, nature cooperated with the saint
and further recognized his holiness. Rather than cause any harm to Barbarus, the snakes
“tenderly licked his wounds.” After being thrown into a red-hot bronze ox, the fire was
extinguished. In the end, Julian condemned Barbarus to be beheaded.
The Holy Martyr Gemellus (10 December) is a martyr who received baptism prior to
his martyrdom. The hagiographer records that Gemellus was a pious man, quite
obviously a non-Christian prior to baptism, who had berated Julian. Gemellus was then
arrested and tortured but was kept alive and “under guard for the duration of the tour” as
Julian was passing through Ancyra in Asia Minor. The purpose of keeping Gemellus
alive, we are told, was in order to have “increasingly dreadful torments inflicted upon
him as they went from place to place.” Gemellus received Baptism on the march; his
wounds were, it is said, miraculously healed. A voice appeared from heaven affirming
Gemellus’ faithfulness: “you are blest, Gemellus, for you have striven mightily!”
Interestingly, this is not the only case in which Julian kept a martyr alive before having
him killed. The clear implication of the Synaxarion is that Julian was a cruel persecutor
who at times sought to prolong the martyrs’ pain. This, however, was taken to have an
ironic significance in regards to the importance of converts. That Julian brought martyrs
with him on campaign before killing them actually provided opportunity for a form of
missionary activity, an opportunity for the martyrs to profess their faith in new
communities and so to convert non-Christians to Christianity.
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The entry for Eusignius (5 August) relates that he was both elderly and had served
under Constantine and Julian the Apostate in the army. He reproaches Julian’s pagan
policies. Refusing to sacrifice to Zeus, Eusignius states “let the Devil content himself
with having tom you from eternal life to give you over to the eternal torments of hell! As
for me, I will not sacrifice to idols!” Even during Eusignius’ tortures, the hagiographer
writes, “Eusignius replied to the Apostate, reproaching him for proving an unworthy
successor to his illustrious kinsman, Saint Constantine the Great.” Eusignius also claims
that Constantine was taken by the Persians in order to be sacrificed but was saved by
Eusignius with the help of Christ, and how Constantine was converted by this miracle.
Those present at his martyrdom, we are told by the hagiographer, were ready to believe in
Christ as unnamed converts. Julian’s lack of fidelity is not merely to his office and
family but also to Eusignius, having shown no clemency in view of the man’s age at one
hundred and ten. These are further indications of Julian as an impious ruler.
The entry for the martyr Dorotheus (5 June) makes reference to Julian’s persecution
as insidious, beginning in 361. No further details are provided regarding Julian’s
persecution, but we read that Dorotheus was an elderly bishop aged 107. Julian is
characterized as a tyrant, who had his envoys torture Dorotheus, known for his profound
knowledge of the Holy Scriptures and the traditions of the Prophets and Apostles. He
had fled until the end of Licinius’ persecution immediately prior to the era of Constantine
and had governed his Church in peace for many years after his return to Tyre. The
hagiographer seems to compare the harsh persecution of Licinius with that of Julian, and
may be making the point that while Dorotheus had survived the persecution in 320 by
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fleeing, he had been provided the opportunity to “redeem” himself by finally being made
a martyr.
The entry for Emilian of Durostorum (18 July) illustrates Julian’s lack of respect
for his own family. In this entry we read that when Julian seized imperial power in 361,
he counted as nothing the blessings received from Saint Constantine the Great and his
Christian education, but overturned public order by his tyranny, cursed God and set about
restoring paganism, using every means at his disposal. He sent those officials he
managed to win over to his cause to the provinces, to bring about the submission of the
population.
The entry for the holy martyr Mark (29 March) relates that he was consecrated
during Constantine the Great’s reign. Mark had fought against idolatry and demolished a
pagan temple with his own hands, building a Christian Church in its place. The
hagiographer tells us that Mark was drawn into semi-Arianism, but had recanted and
allied himself with the Orthodox “very shortly before Julian the Apostate took power and
began his policy of the violent restoration of paganism.”
Julian’s character and his opposition to the Christians are expressed clearly with the
entries of Juventinus and Maximus (12 October). As guests at one of Julian’s military
drinking parties, they condemn the emperor’s paganism and reproach him. The
hagiographer states,
the Emperor had made up his mind to bring his subjects back to the worship of idols
but was acting with caution at the time, lest open persecution of the Christians be an
occasion for the Church to adorn herself anew with the blood of Martyrs. He limited
himself, therefore, to filling the markets with victuals that had been offered to idols
and threatening to prohibit craftsmen who were Christians from carrying on their
trades.
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His reluctance to persecute openly, therefore, does not prevent him engaging in a more
insidious form of persecution. This is expressed further and confirmed by M ian’s own
actions in having these two martyrs removed from prison at night and beheaded.
The entry for Saint Artemius (20 October) refers to the conversion of temples to
Churches under Constantine. Artemius came from a noble family and was highly
regarded by the Emperor Constantine the Great, who promoted him to the rank of
Patrician and appointed him Military Governor {dux augustalis) of Alexandria and the
whole of Egypt (c.330). In later life, Constantius entrusted Saint Artemius with the task
of bringing the relics of the Apostle Andrew from Patras in the Peloponnese, and those of
Saint Luke from Thebes in Boetia to the imperial city, where they were placed in the
Church of the Holy Apostles.
In the entry for Eugene and Macarius (19 February) we read similarly of the role of
animals. The hagiographer states,
Having failed to win them with base promises of wealth and honours, M ian
brought in some snake charmers, with their venomous reptiles. They poured hot
water over an asp, and let it loose on the Martyrs, but the creature quietly curled
up at Eugene’s feet. Then they threw another of their snakes at Macarius, but it
turned instead on Mian, who fled in terror.
This is significant because the idea that the persecutors failed to entice the snakes to
attack the martyrs is an indication the martyrs’ holiness which was not only evident to
human persecutors, but to a lower order of creation. Also, that the snakes attempted to
attack M ian is perhaps an indication of his own impiety.
The entry of Melassipus, Carina and Antony (7 November) also reveals M ian’s
persecution through martyrdom. Employed in the narrative in this instance, however, are
descriptions of these saints as holy athletes of Christ. This common hagiographic motif
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demonstrates their physical struggle through torture and the contest in their eventual
receiving the martyr’s palm, an item awarded to the winner of athletic contests in
antiquity. These saints were martyred at Ancyra. Recounting the nature of their torture,
Melassipus and his wife Carina were hung from a frame and their flesh tom and burnt;
Carina’s breasts were cut off, and the legs of Melassipus at the knee. Antony, witnessing
his parent’s martyrdom and fortitude, glorified God but was also “incensed at the
brutality of their tormentors.” As was common in antiquity, Antony himself was brought
before the Emperor for interrogation. Antony merely spat in Julian’s face, for which he
too was tortured. The hagiographer tells us that “they bored through his ankles and tied
heavy stones to his feet, sat him on a red-hot iron chair, shaved his head and paraded him
through the city with a stone around his neck, to be scoffed at by the populace.” In the
end Antony was beheaded. However, prior to his martyrdom which only served to
glorify God, forty children had witnessed his suffering and were converted. As a further
indication of Julian’s persecution and cruelty, these children were immediately martyred.
The entry for Cyriacus and Anna (28 October) references Helena, Constantine’s
mother. Saint Cyriacus is said to have been a Jew by birth and to have been called Judas.
He was taken on to work in the excavations at Golgotha, when Saint Helen came to
Jerusalem to look for the Holy Places, and it was he who uncovered the holy and life
giving Cross. As an eye-witness of the miracles by the Cross, he was converted and
baptized with the name Cyriacus and became Bishop of the Church of Jerusalem. He
lived until the reign of Julian who heard of Saint Cyriacus when he passed through
Palestine on his way from Antioch, at the beginning of his Persian campaign. He had
Cyriacus seized and tried to make him deny Christ and sacrifice to the idols. Finding him
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adamant in his faith, he ordered Cyriacus’ right hand to be cut off. Julian stated this was
because he ‘has written so many letters that have led so many people to deny the gods.’
Afterwards, they poured molten lead into his mouth and laid him on a red-hot bed of
bronze. His mother Anna rushed to the scene of his torments to give him a last embrace;
the soldiers seized her, hung her by her hair and burnt her alive by slowly passing
flaming torches over her entire body.
The Synaxccrion ’s interpretation of the persecution would seem to fit into Julian’s
reign extremely well, for the frequent moral of these legends is that God saves those who
preserve their physical and mental purity by refusing to engage in acts of idol worship.
What is of interest is the assertion that Julian was cognizant of the power of martyrs
during his own lifetime. Michael Gaddis suggests that, because Julian was raised as a
Christian, he was aware of the power of martyrdom. He writes, “he did not want to give
the Christians more martyrs around whom they could rally opposition.”130 In addition,
Julian did not want to be in polemical Christian discourse as a persecutor, and instead of
forcing Christians to sacrifice to idols through threats of imprisonment, torture,
execution, Julian relied on more subversive actions such as economic sanctions, job
discrimination, confiscation of church property. The intent was to bring Christians back
to the worship of the gods without provoking the same degree of resistance. Christian
sources, well aware of Julian’s intentions, turned his very reluctance to persecute openly
into a further indictment of his character.150151
Supporting this claim is the way the hagiographical narratives conclude. As is
commonplace, the only recourse Julian and his persecutors have in persecuting Christians
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is to inflict martyrdom. The conventional hagiographie themes employed in the
narrative, by contrast, buttress the saints’ holiness. Miracles, particularly divine
intervention, miraculous healings, and even nature itself acting symbolically through
animals, reflect the piety of the saints while further condemning Julian for his
persecution.
The Family of Julian
The Orthodox martyrs presented in the Synaxarion reveal Julian’s family history and
his religious education. This section is concerned with addressing how his family is
represented in the hagiography and the impact this has upon Julian. Of particular interest
is that of the family mentioned, many of Julian’s relatives are saints, while others are
extolled as holy individuals. This serves to highlight Julian’s character as impious and
that his reign was marked by religious persecution of Christians.
There are several hagiographie entries which explicitly reference Constantine the
Great As guests at a banquet Juventinus and Maximus condemned the Emperor’s policy
in front of everyone, saying that his real aim was the complete overthrow of the
Christians. Their words were immediately reported and they were brought before the
Emperor. They reproached him for his apostasy and reminded him of Constantine the
Great’s solemn undertaking to protect the Christians. Julian became furious at these
reproaches, and the saints were stripped of their honours, deprived of their goods and
thrown into prisons.
Eusignius lived in Antioch. Aged a hundred and ten, he had served in the army for
more than sixty years under Constantius Chlorus, Saint Constantine, Constantius and
Julian the Apostate. One day, two pagans asked him to arbitrate between them in a
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quarrel, but the one who the saint declared at fault went and denounced him to Emperor
Julian.
The brother of Julian, Gallus, is referenced in one entry. We are informed that
Julian was enraged at the rebuking by the Martyr Artemius (October 20th). The
hagiographer further states that Artemius, the Governor of Egypt, was suspected by
Julian as having assassinated Gallus, Caesar of the East, by order of the Emperor
Constantius. Furthermore, this Synaxarion entry reports that Julian’s attempt to restore
the cult of Apollo at Antioch failed. When the temple and statue were engulfed by fire
and destroyed, Julian blamed the Christians for this act. Historically, we do know that
that Caesar Gallus, in 351, had caused the body of the martyr Babylas to be conveyed to
Daphne.152 Julian insisted that the relic of Babylas be removed from the site in order that
the temple and statue to Apollo be established. The Babylas shrine might be intended to
show his family history, emphasizing the piety of Gallus over Julian. They seized
Artemius where he stood and tore off his badges of office, and the Emperor commanded
that he be brought before him the next day for the punishment. They bound the Saint
hand and foot, beat him, and threw him, badly bruised, into prison with Eugenius and
Macarius. Artemius was full of joy and sent up his prayer to God saying, ‘I thank thee,
Lord, for accounting me worthy to suffer torture for thy love and for numbering me in the
choir of thy Saints.’
Julian’s parents are also referenced. In the entry for Saint Mark, we learn that Mark
helped save Julian’s life. Learning of Julian’s pagan revival, the pagans of Arethusa
attempted to get rid of him. Devoid of any gratitude to Mark, who had earlier saved his
life when his parents were assassinated, Julian gave his full support to the idolaters and
132 Delehaye, 132.
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allowed them to conduct a search throughout the region in their quest for the Bishop, who
had fled in order not to expose himself needlessly to persecution. But when Mark learned
that other Christians had been arrested and tortured in his place, he gave himself up to the
pagans. The entry does not specify how or when Julian’s parents were killed.
The references to Julian’s family, Constantine the Great, his brother Gallus, and Helena
are important, as two are Orthodox saints, while all are seen as exemplars of holiness and
piety. These examples serve to condemn and admonish Julian for his persecution of
Christians and justify this condemnation. His association with such holy people is further
proof of Julian’s impiety and persecution.
The Religious Beliefs of Julian
Julian’s religious beliefs are referred to in the hagiographic entries as paganism. The
hagiography states that he was a baptized Christian, so that his basic sin is his apostasy.
The nature of Julian’s paganism and apostasy are often invoked in contrast to the
martyr’s proclamation of faith in Jesus Christ. A significant aspect of any understanding
Julian’s own religious beliefs, beyond that of mere “paganism” and idol worship as is
claimed by his martyrs, lies in how Julian is recorded to have referred to Christian belief.
The saints describe in detail Julian’s repudiation of Christianity. They admonish him for
his apostasy. It can therefore be said of Julian that while, according to the Synaxarion, he
is witness to the miracles that accompany his persecution, he is not converted by them.
Divine intervention at Julian’s reinstitution of paganism is made explicit in the
hagiographical account of Saint Artemius. This narrative asserts that while in Antioch,
after having removed the relics of St Babylas, Julian attempted to restore the cult of
Apollo. While his pagan priests were praying and offering sacrifices in the hope of
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Apollo delivering an oracle, a fire “came down from heaven which, without harming
anyone, completely destroyed the temple and the statue.” As a result of this incident,
Julian not only blamed the Christians, and stepped up persecutions throughout the
Empire, but churches were closed, Christian monuments were overturned, relics were
burned, and the Jews were given a grant to rebuild the Temple destroyed in AD 70.
In two Synaxarion entries, Julian refers to the Christian religion as “the religion of
the Galilean”. The entry for the Holy Martyr Eleutherius and Artemius both references
Julian’s terminology. That Julian referred to Christianity as “the religion of the Galilean”
is an important device in denouncing Christianity. Christians had often referred to rival
groups, such as Gnostics, Donatists, Arians, by naming them after their founders or
political movements, thus denying them the name “Christian.”

Julian’s calling the

Christians Galileans was similar to that of Epictetus, because Julian wished to
“emphasize that this was a local creed, “the creed of fisherman,” and perhaps to remind
his readers that “out of Galilee ariseth no prophet”; with the same intention he calls
Christ “the Nazarene.”153154 Robert L. Wilken maintains that Julian was critical of both
Judaism and Christianity because their God was national but worshipped as Supreme.155
Saint Eleutherius came of an illustrious family of senatorial rank in Constantinople,
where he had the coveted court office of chamberlain and enjoyed the close friendship of
the Emperor. He obtained leave of absence to spend some time in the country near the
River Sangarius in Bithynia, ostensibly for the sake of his health but in reality because he
intended to become a Christian. He acquired a house there, and he saw to the making of
153 Gaddis, 104, note 6.
154 W.C. Wright, Julian Loeb Classical Library, Volume III (Cambridge, Mass.: Harvard University Press,
1980), 313.
135 Wilken, Robert L, The Christians as the Romans Saw Them (Yale University Press: New Haven, 1984),
180-181.
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a beautiful underground chapel, in which he was baptized and often partook of Holy
Communion. When Eleutherius returned to court, looking pale and thin from ascesis and
long night vigils, the Emperor was perturbed and sought explanation. These are outward
indications of inward piety and holiness. Some jealous courtiers denounced the Saint,
and the Emperor then paid a visit to his favourite’s country house, where he was much
displeased to discover the underground church. Since nothing could persuade the Saint to
reject the ‘religion of the Galilean’ he was beheaded at Julian’s command.
The Holy Martyr Eusignius of Antioch (5 August) tells us that Eusignius was a
soldier, serving under Constantius, Constantine and Julian the Apostate. The
hagiographer tells us that after having false charges brought against him, which Eusignius
claims were motivated by his religion, he was denied a trial. Julian had Eusignius
brought along with him on his Persian campaign, where he was martyred. Immediately
after the execution, the Emperor Julian left on campaign against the Persians, in the
course of which he died. It is said that, at the moment of giving up his miserable soul, he
cried out: ‘You have conquered, O Nazarene! ’

.

The hagiography of Saint Artemius also reveals that the Emperor had Artemius
brought before him, and began by promising him high office in the imperial household
and even to make him high priest of his gods, if only he would give up the foolish beliefs
of those he called ‘Galileans’.
Repeated? The hagiographical entries listed do not explicitly reveal why Julian
used these pejorative terms. If we look to Gaddis’ claim that Christians employed these
terms to denote heresy, it would not be a stretch to assume that Julian was employing
them in the same way. Julian’s own Against the Galileans is a prolific work which

74
reveals his own bias against Christianity and its claims of Christian Truth and
universality. The acts of martyrdom which Julian instigated are a direct implication of
Julian’s own religious beliefs. That Christians were willing to die for their faith and
accomplished this task is seen in the Synaxarion as a testament to their fidelity to God, as
is their recognition as Saints.
The relics of Babylas also figure an important even in the hagiographic narrative. As
we have seen already, Julian travelled to Daphni, on the outskirts of Antioch, where he
had the relics of Saint Babylas removed to one of the city cemeteries, so that he could
restore the cult of Apollo. Babylas’ relics are also referenced in the entry for Theodore of
Antioch (24 November). According to the story, while they were carrying the relics
away under the eyes of the tyrant, Christians boldly started chanting: “Confounded be all
they that worship carved images, and that delight in vain gods” (Ps.97:7). He ordered the
arrest of the ringleaders, especially of Saint Theodore. Hanging from a frame for an
entire day, he was tormented with the lash and with the iron claws. Then he was thrown
into prison attached to a heavy chain. Aware that torments and martyrdom are true
victory for Christians, Julian later had Theodore set free. Asked whether he had felt pain
under torture, Theodore replied that he really suffered at first, and had need of all his
strength to keep to his holy purpose, but then an angel appeared in the likeness of a man,
and sponged his wounds with a moist cloth and encouraged him to persevere, which was
so comforting and so sweet that, when the tortures ended and the angel disappeared, the
Saint felt more sorrow at losing his heavenly companion than joy at deliverance from
bodily torment.
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In the entry for Artemius, Julian’s regard of himself as a prophet is addressed.
We read that when Julian became emperor, he set about restoring idolatrous worship,
imagining himself to be a new prophet, chosen by the pagan gods for that purpose. He
sent decrees throughout the Empire, ordering the restoration of idolatry of the temples
that had become churches under Constantine; he restricted Christian academics in their
freedom to teach; he had the markets sprinkled with lustral water so as to oblige citizens
to eat food that had, in this way, received a sort of idolatrous consecration; and, in many
parts of the Empire, new palms of martyrdom were won by the victors in the contests of
faith.
In Ascalon and Gaza, Palestine towns where idolatry had taken hold, idolaters
seized priests and women consecrated to God. They tore out their entrails and filled their
abdomens with barley, then threw them to the pigs in the fields. In Sebaste, they opened
the reliquary containing the relics of the Holy Forerunner John the Baptist, and cast them
to the flames, then scattered the ashes to the four winds. In spite of all these atrocities,
the pagans failed to restore idol worship, the great majority of the people remaining
indifferent to their efforts, to such an extent that, when Julian wanted to organize a great
feast in Antioch in honour of Apollo, he was stunned to find himself and his courtiers
alone in the empty temple while the town mocked at them.
The entry for Macedonius, Theodulus and Tatian (12 September) speak of valiant
Christians who undertake to destroy idols and temples. These three are presented as bold
defenders of the faith who broke into a pagan temple that Almatius, the Governor of
Phrygia, had reopened, and smashed the idols to pieces. Unable to find those responsible,
Almatius took hostages at random and threatened to put them to death, so the three Saints
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gave themselves up. After various tortures, they were stretched on red-hot gridirons.
Before giving up their souls with joy to the Lord, they said, mocking their tormentors, ‘If
you want us well-done, turn us over!’
Saint Basil (31 October), after having been tortured for several days, demanded to
see the Emperor. Julian, believing that he was ready to apostatize, went to the Temple of
Asclepius and had a sacrifice prepared. But when Basil arrived before him, he tore off a
strip of flesh which they had just cut, and that still hung on his body, and threw it in
Julian’s face, saying to him: ‘Here, eat this morsel since you like meat. Know that for me
death is gain; I suffer for Jesus Christ. He is my refuge, my strength and my life!’ The
Emperor, beside himself, ordered them to carve his flesh to his entrails. The Saint prayed
that God would grant him to finish his course and keep the faith, and thus be received in
His Kingdom.
The unnamed youth at Antioch (31 October), was one of the sons of a pagan
priest but a secret Christian. A deaconess of the Church of Antioch brought him to the
faith in his early youth. One day the Apostate went to the suburb of Daphni to offer
sacrifice at Apollo’s temple. He summoned the father and his sons to serve there and to
sprinkle the festal food with the blood of the sacrifices. Hid by Meletius, rather than
commit sacrifice, he was hid in his house. He was found by his father, beaten and
dragged home. Having endured great physical mistreatment, he was still able to destroy
the idols in his home. Then he thought of what his father would do to him when he came
home and felt very afraid. He prayed to God to grant him a way out. Immediately the
bolts sprang open and he ran out of doors to where his mother in Christ (his spiritual
mother) was living. Under cover of night, Saint Meletius managed to send him on his
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way to safety in Palestine, where he stayed with Saint Cyril, the Archbishop of
Jerusalem. We are told that the revived idolatry did not outlive Julian. Upon Julian’s
death, the young athlete of Christ returned to Antioch where he converted his father and
many other idolaters to the faith.
The Persian martyrs were originally received by Julian with great respect, and
Julian invited them to join him at court and feast near Chalcedon, in the course of which
there would be sacrifices to the gods. Everyone took part in the sacrifices except the
three young Persian ambassadors, who turned away in disgust from this impiety. They
drew into a comer and prayed to God with tears to give the light of the knowledge of
Him to those who lay in darkness. Informed of this unexpected resistance on the part of
the Persians, Julian at once had them imprisoned, and they appeared before him the next
day. He tried at first to influence them with flattery, vaunting the worship of fire and the
sun practiced by the Persians. But the three young men replied through an interpreter
that they were disciples of Jesus Christ, and that there was nothing in the world that
would make them return to the senseless cult of their forefathers, turning form the
Creator to worship creatures. Julian in fury had them beaten by four soldiers; then, their
hands nailed to a stake, he ordered that their bodies be flayed with iron nails. Their
spirits fixed on the Passion of Christ, the holy martyrs prayed to the Lord to help them
endure the suffering with patience, and immediately an angel appeared to heal their
wounds and give them renewed strength.
The Death of Julian
Julian died during his Persian campaign in 363. Gaddis also claims that “decades and
centuries after Julian’s death, legends about that emperor’s ferocious persecution, and the
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spirited resistance of the martyrs, grew more and more elaborate. By the sixth century,
his death commonly thought had been work of holy martyrs.”156157This may explain why
there are three hagiographic entries in the Syncccarion which provide an account of his
death.
After Eusignius of Antioch had been executed, Julian left on his campaign. The
hagiographical entry records that “it is said that, at the moment of giving up his miserable
soul, he cried out: ‘You have conquered, O Nazarene!’ While there are varying accounts
of Julian’s death, this one is ascribed to that of Saint Mercurius

who, at the appeal for

help by the imprisoned Basil, is said to have appeared in a vision to Basil, claiming to
have speared Julian to death.
The entry for the Unnamed Youth illustrates the idea that Julian’s pagan revival died
out after his death. Upon the Apostate’s death, the young athlete of Christ returned to
Antioch where he converted his father and many other idolaters to the faith. This
demonstrates the significance of the confessors for the Christian community.
In addition to these saints, Theodoretus (3 March) also endured Julian’s
persecution and predicted the emperor’s death. This entry is of particular significance for
two reasons. In the first instance, Julian’s uncle, also named Julian, is listed as a co
persecutor with his nephew. Unlike Julian’s other relatives, his uncle has no status as a
holy individual. The hagiographer also informs us that Theodoretus predicted Julian’s
death to his uncle: “and he predicted to the Apostate’s uncle that he would very soon give
up his soul in an ignoble way, with his entrails emerging from his mouth, and that his
nephew would himself also be smitten by divine justice, both of them receiving eternal
156 Gaddis, 97.
157 The legendary Christian accounts o f Julian’s death are not all the same. See chapter 4. The Svnaxarion
records Mercurius as the Great Martyr saint, November 25th.
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punishment for their impiety.” Count Julian had confiscated Church vessels and sat on
them in derision. As a result of his impiety, Julian caught infection whereby worms
devoured his entrails and he died the way in which Theodoretus predicted. The
hagiographer also informs us that Julian also died in the same way while on campaign in
Persia.
Conclusion
This chapter surveyed the prime themes of the Julian saints. The saints explicitly
state they are unaffected by persecution because they are dead to the world and are alive
in Christ. This becomes a repeated rejoinder in the refutation of paganism and one in
which the saints themselves rebuke Julian. Much of the Orthodox view of Julian can be
gleaned through the conventional discourse of hagiography. While this chapter attempted
to illustrate key aspects to Julian’s life through his saints, it must be remembered that
saints are the primary focus of hagiography. As such, Julian, as with other persecutors, is
a prominent figure but not a central one. In this regard, the construction of Julian appears
to be limited by the conventional hagiographic methods of constructing sanctity. There
appears to be less freedom in constructing the persecutor than the saint as the lives of the
saints conform to convention through teachings and traditions. The image of the
persecutor can only be constructed through the holiness of the saint, and is thus
dependent upon it.
There are many hagiographical entries which mention Julian and his persecution of
Christians. There are also many incidents listed in these hagiographical narratives which
concentrate upon Christians being attacked and killed by pagans during his reign. That
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these Christian martyrs invoked Constantine, and rebuked Julian for his policy, suggests
that the Christians were well aware of his policy of repression.
The hagiographical topoi which reflect the holiness of a saint are conventional
methods of indicating divine qualities. It would seem however that hagiographers were
employing certain attributes to denote an unholy person. As Delehaye noted, impiety and
cruelty of the persecutors are heightened, particularly in contrast with the patience and
long-suffering endurance of the martyr.
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Chapter IV: Julian According to His Saints in the Synaxarion Icons
It is an asset that the 1998 Synaxarion provides icons of saints. The compiler, Father
Makarios, does not specify his method of selection, but the modem reader is indebted to
him for their inclusion, as these images are imported from all over the Orthodox world
and would otherwise not readily be available. The compiler has included the location and
the date of the images, collating them from a wide variety of sources - monasteries,
manuscripts and the Menology o f Basil II.
The Synaxarion is also replete with iconography of Julian’s martyrs. These icons are
varied. Some depict the scenes of martyrdom while others depict the saint in portrait
form. I will present these images as they are provided in the Synaxarion, and have
organized the icons by style and type. I will begin with an analysis of the portrait icons
of the saints, of which three are provided. Then I will discuss the icons presented from
the Menology o f Basil II which provide visual accounts of martyrdom. Finally, the icons
provided from codices and monasteries will be discussed, in particular as they also
represent the martyrdom of saints. The representation of Julian in the Synaxarion will be
evaluated by being compared to the narrative to determine what conclusions may be
drawn from them, particularly as the hagiographic themes considered in the previous
chapter are all narratives directed toward illustrating the sanctity of martyrs while also
demonstrating Julian as a persecutor. The liturgical cycles and transmission of these
saints as evinced through the Synaxarion entries indicate that the narrative will always
associate Julian with them through the calendar.
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Icons
The representation of sainthood and holiness is easily identifiable in Orthodox
iconography. The same is also true of the Julian martyrs. The martyrs, who are saints,
are always depicted with a halo. In the theology of the Orthodox Church, an icon is
regarded as a window to heaven. Therefore, the icon serves as a means by which Christ
and the Saints in heaven can be seen and communicated. The holiness of the saint cannot
be seen directly, but is depicted symbolically.158 The halo therefore is a symbolic way of
depicting the holiness of the saint. The icons provided for Saints Artemius (20 October),
one of the Persian martyrs (17 June) and Emilian of Durostorum (18 July) depict the
martyrs in frontal portraits.
Saint Artemius is represented as a military martyr.

Image 1: Saint Artemios, Protaton (Athos) 14thcent

Military martyrs were also recognized as warrior saints. As soldiers of Christ or soldiers
of God, the warrior saint was also a member of the army of Christ or the caelestis militia;
these terms originating from the New Testament writings, notably Paul, were especially

158 Ouspensky, 38.
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applicable to warriors.159 Artemius is depicted facing the worshipper with a sword in his
right hand, a sheath and wearing a breastplate. He is depicted also with a beard and
shoulder-length hair. His status is evident in the representation of facial hair which is
evocative of iconography of Christ. Facial hair is a typical iconographical convention
indicating both age and wisdom.
In these icons status is indicated also in the manner of clothing. The hagiographical
entries record that Emilian, for his part, was a young aristocrat; the Persians were
ambassadors; and Artemius a solider from a noble family. Each of these further saints is
represented wearing conservative Byzantine clothing consisting of a tunic and cloak.
These icons do not derivate in theory from the icons of martyrdom, as all saints are
martyrs. However the details provided in the hagiographic narrative are not repeated but
implied in the icon.
One Persian martyr is represented as a youth with cross. Of these three martyrs only
one is represented as holding a cross; this of the Persian saint. The iconography is
unclear as to which of the three Persian martyrs is represented. Notice, however, the
vivid portrayal of their deaths, particularly with blood pouring from the head on the left.

159 Christopher Walter. The Warrior Saints in Byzantine Art and Tradition (Aldershot, Hants, England:
Ashgate Publishing, Ltd., 2003), 31.
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Image 2: Holy Martyrs Manuel, Sabel and Ismael

Image 3: Head of John the Baptist
Image 4: Beheading of John the Baptist
Dechani (14th cent.)
Doussikon (16th cent.)
Vol. 6 1998 Synaxarion (29 Aug) Pp. 654 Vol. 6 1998 Synaxarion (29 Aug.) Pp. 653

Image 5: A Persian Martyr (Unidentified)
Protaton, Athos (14th cent.)
However, his hair is styled in what appears as a top-knot. Perhaps this reflects a cultural
element of Persian dress, or perhaps that he is a foreigner. His clutching of the cross in
his right hand is evidence of his holiness and fidelity to Christ in martyrdom.
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Emilian of Durostorum is represented as a youth.

Image 6: Holy Martyr Emilian of Durostorum
Protaton, Athos (14th cent.)
He is depicted beardless with short hair. His hands are in gesture of modesty at mid
chest level. He is dressed with a tunic and shawl, ornately decorated, suggesting his
status as an aristocrat.
These icons do not depict the events narrated in the hagiographie text, but do express
the underlying hagiographical theme, by showing them as spiritual and holy figures. The
hands and face, the halo and clothes all contribute to this basic sense.
The Menology of Basil 13
Before engaging in a discussion of torture in iconography, a consideration of torture
generally is needed. Maureen Tilley’s analysis of the legal implications of torture in the
Roman Empire may be particularly helpful. She maintains that torture was legally
sanctioned and socially acceptable in the Roman Empire. Its greatest significance,
legally, was as a device to ensure truth in inquiry. It could also be used as a device to
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impose a form of punishment. In the Roman conception and in Roman law, torture
ensured that the person testifying was telling the truth.160 The legally sanctioned methods
of torture were especially painful and gruesome. Whipping with cords, whipping with a
lead-tipped scourge, claws used for scraping the sides of a person, and the horse hair
rack, starvation, forcing ingestion of noxious substances, exposing victims to quicklime
and fire, and beatings161 were all methods of torture. This is significant as Christians who
were tortured are said to have maintained their composure, and still professed their faith
under such duress. Perhaps this indicates a relationship between testifying for their faith
in Christ using the means to ensure that Christians were telling the truth.
The Menology o f Basil is an illustrated manuscript from the tenth-eleventh century.
The illustrations depict the martyrdom of saints. They are more graphic in visual
representations but still depict many of the same qualities of other icons, such as the
transfigured state and spiritual status of the martyr as a holy person. The scenes of
martyrdom are stylized. The saints are depicted as serene and appear effortless in their
composure during torture.
In the icons of the Julian martyrs some represent the act of torture or the method of
execution. In the entry of the Holy Martyrs Melassipus, Carina and Antony, the
hagiographical entry informs us that the first two saints are hung from a frame;
Melassipus is easily identified as well because his legs are cut off at the knee and are
depicted in the icon as lying below him. The hagiographical entry also informs us that
Carina was hung from a frame and that her breasts were cut off. She is represented
without breasts and rather masculine in stature. However, there appear to be two circular

160 Tilley, xxxiv.
161 Tilley, xxxv.
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objects beside the legs of Melassipus; these might be her breasts. Antony, their son, is
represented, kneeling before his executioner awaiting his martyrdom.

Image 7: Saints Melassipus, Carina and Antony
Menology of Basil II, f. 165 (11th cent.)

The icon of the Holy Martyr Gemellus also depicts his martyrdom.

Image 8: Holy Martyr Gemellus
Menology of Basil II, f. 235 (11th cent.)
In this scene, Gemellus is represented as being crucified. There are two executioners in
this scene. One may be a Roman solider, while the other is dressed in a tunic. The man
in the tunic is holding a sword. The Roman solider is leading a bound individual by the
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neck with a rope. The hagiographical entry for Gemellus does not indicate explicitly that
he was martyred with anyone else. It is possible that the icon of Gemellus depicts the
process of his martyrdom. However, it is also possible that Gemellus was not martyred
alone and that the other individual is a companion. The ambiguity arises because there
are four figures in this icon. Gemellus is on the cross, as his hagiographical entry notes
the process of his martyrdom as he was put to torture on the duration of Julian’s tour of
Asia Minor. Perhaps this is the figure to the left, Gemellus being escorted. We are told
in the narrative that Gemellus was crucified which this icon expresses. The individual to
his left is a persecutor holding a sword.
The icon of Reginus also speaks of his authority as a Bishop.

Image 9: Hieromartyr Reginus
Menology of Basil II, f. 421
He is clearly depicted as wearing his omophorion, a wide banded garment worn by
bishops around the neck and shoulders. This vestment symbolizes his ecclesiastical and
spiritual authority. The omophorion is decorated with four crosses and an eight-pointed
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star. Reginus’ executioner is standing behind him, both with a sword and sheath in each
hand. The sword is held in mid-air, suggesting that the martyrdom is in process. The
manner of dress which is represented in iconography is also very telling of the saint
depicted. As bishops, such saints are clearly identified. In their icons, they are regularly
shown wearing their liturgical vestments. In their iconography, the omophorion of
Reginus and Dorotheus are clearly depicted with the omophorioi and crosses. As with
his narrative, Reginus’ kneeling may be indicative of his beheading by the prefect.

Image 10: Holy Hieromartyr Dorotheus
Menology of Basil II, f. 101 (11th cent.)

Image 11 : The Stoning of Saint
Stephen1“

The icon of the Holy Martyr Basil is unique of those provided for Julian’s saints.
The icon of Saint Ignatius allows for a comparative view of the two icons. The
Menology of Basil II provides a more vivid account of a saint’s martyrdom. While
certain iconographic features are common to both, notice the composure of both men
while the animal brings them to their martyrdom.162

162 The icon has been converted into black and white for the purposes o f printing. The website where the
colour icon is located may be accessed at:
http://3.bp.blogspot.com/_UOJjUH2o_wM/TRj8hNWMjQI/AAAAAAAAD3M/3AhpZQzd8XU/sl600/St.
+Stephen+the+Protomartyr+preaching.jpg
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Image 12: Holy Martyr Basil
Menology of Basil II, f. 290 (11th cent.)

Image 13: Ignatius of Antioch
Monastery of the Transfiguration, Meteora
(16th cent.)
Vol. 2 1998 Synaxarion (20 Dec.), 493.

Among the icons for the Julian martyrs, his is the only one depicting death at the hand of
an animal. Basil’s hagiographical entry does not articulate that he was martyred by an
animal, but that he was tortured to death, by means of his flesh being cut off each day at
the order of Julian. In the Menology, however, Basil is represented as lying on his back
with his abdomen and intestines being eaten by a hyena. These are the only two figures
in the icon. In this instance, the textual annotation provides the clarification between the
narrative text and the icon presented. The text indicates Basil was tortured by Julian by
having his flesh tom in pieces and enduring further torments. The icon, however, reflects
another tradition, which states that he was taken from Constantinople to Caesarea where
he was killed by wild animals in the amphitheatre. The icon illustrates the amphitheatre
and the hyena devouring Basil.
The icon of Dorotheus represents the Bishop in a unique position. Rather than
kneeling, he is lying on the ground, face down. There are three executioners around him;
one may be holding his feet, the other holding a large stick. A third man, possibly an
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imperial authority appears to be giving direction. There are no actual signs of torture but
the gestures between Dorotheus and the executioner standing near his head seems to
indicate they are having a conversation. The narrative states Dorotheus was martyred
without regard of his age of one hundred and seven. This is reflected in the icon by his
long white beard. The position of his hands might suggest he is at prayer or requesting
his attackers repent. This icon calls to mind the icon in which Stephen, the protomartyr,
is being stoned. As with Reginus, the manner of dress represents his status. He is vested
wearing an omophorion. The hagiographic narrative maintains that Dorotheus died
having been tortured, but does not recount how exactly. The textual annotations indicate
that Dorotheus may be identified with Saint Dorotheus of Antioch. Eusebius of Caesarea
records a different tradition, having offered a eulogy of the saint, but did not say that he
died a martyr.
The icons from the Menologion reveal a similar narrative pattern between the
hagiographic entries and the icons. These icons are unique in terms of their graphic
representation of martyrdom: however, the stylized depiction is rather conventional. It is
unclear from these icons if Julian is depicted.

Codices and Monasteries
This section will undertake to examine the icons in the Synaxarion from codices and
monasteries.
The icon of Eugene and Macarius seem to provide a narrative of the ascetic struggle
of these two saints.

92

Image 14: Holy Confessors Eugene and Macarius
Cod. Esphigmenou, 14, f.90a (11th cent.)
A seated figure with a crown might be Julian the Apostate. In addition to this seated
figure, there are seven other individuals. Only two of these individuals have halos,
suggesting that they are Eugene and Macarius themselves. This icon does not depict the
act of torture or martyrdom, but perhaps they are being beaten. There is a figure standing
behind them holding a stick. The hagiographic narrative maintains these two saints are
confessors. As such the two figures to the right are likely Eugene and Macarius who are
being persecuted.
The icon of Cyril, Deacon in Heliopolis is more graphic than the others.

Image 15: Holy Martyrs Mark, Cyril, Clergy and Virgins of Gaza and Ascalon
Monastery of Doussikon, Thessaly (16th cent.)
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The hagiography tells us that his abdomen was opened and his entrails were spilt
over the ground, his liver was eaten raw. Cyril is depicted as being strung in the air with
his abdomen open and his entrails being removed. The hagiographic entry of the other
saints martyred with Cyril state they are not beheaded. The beheaded individual in this
icon is likely Cyril himself. As with the Persian martyrs, Cyril’s head is lying beside his
body.
Writing is a feature of iconography that is useful in deciphering the saints and martyrs
being represented. In the entries for the Julian martyrs, seven have been inscribed with
text. The inscribing of text is in Greek and would no doubt serve to identify to the viewer
or Christian which saint they are venerating. One key aspect to identifying the holiness
of the saint or martyr is found in a key word: ‘agios. Literally meaning, “holy,” agios is
inscribed and clearly identifiable on the icons of the Persian martyrs, Cyril, and
Eupsychius. We are limited with the inscriptions of the Julian martyr icons because they
are cropped for the Synaxarion. However, the utilization of “hagios” in the icons is a
very clear articulation that these individuals are saints.
Eupsychius’ icon illustrates the executioner is also standing behind the kneeling saint
but is holding a sword. In each of these icons, it is difficult to ascertain who exactly is
committing the execution, while it is without doubt that the execution was ordered, or at
least permitted, by Julian.
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Image 16: Holy Martyr Eupsychius of Caesarea
Monastery of Dionysiou, Athos (17th cent.)

The Persian Christian martyrs Manuel, Sabel and Ismael also represent images of
martyrdom. Two of these saints are depicted as having been beheaded. They are easily
identified with the halo around their decapitated head next to their body. These images
call to mind the icon of the Beheading of John the Baptist. The narrative text states that
nails were inserted into the heads and shoulder-blades of the three martyrs prior to
beheading. The icon reflects this account. The two martyrs in the foreground have been
decapitated with blood spilling form their shoulders and their heads, which lay on the
ground. The third martyr is in the background with a nail bored through his head.
The portion of the icon presented for Eusignius of Antioch presents one saint being
beaten.
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Image 17: Holy Martyr Eusignius of Antioch
Cod. Oxford Theol. 1 gr f. 150 (10th cent.)

He is kneeling on the ground, wearing a white tunic while his persecutor is standing
behind him, holding a stone cast downward. The saint is clearly identified by his posture
but also by the halo. The fragment also depicts another of the saints, as the partial halo is
provided. Dometius’ agony may be represented, but, as with the icon of Saint Stephen, it
is possible, and more likely, his hands are in a gesture of prayer.

Image 18: Holy Martyr Dometius of Persia and of his two disciples
Staro Nagorichino (14th cent.)
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The representation of authority is fairly similar in these icons. In each, the saint, as
indicated with a halo, is depicted as kneeling. Kneeling is a gesture which depicts the
martyr as composed as well as being a willing martyr; the martyrs are depicted as
willingly accepting their Christian duty.
Conclusion
In this chapter I have attempted to demonstrate the significant elements of
hagiography as represented in the Synaxarion. The hagiographical elements discussed in
the introduction to this chapter illustrate the complex nature of reading the text, which is
further accentuated by the diversity and profundity of the saints’ lives.
The Synaxarion provides many icons of the saints created during Julian’s reign.
These are very useful in elaborating and discussing their holiness. Julian himself does
not seem to figure prominently within the icons but the persecution of his saints no doubt
evokes him as a persecutor. The disparity between the Synaxarion hagiographie entries
and icons is indicative of various traditions of persecution attributed to Julian. The
Synaxarion does not divulge whether the narratives were constructed from a source or if
Julian’s own persecution remains the origin of these accounts.
In Orthodox tradition, if one saint is venerated, they all are venerated. What is
significant about Julian’s reign is characteristically different as his was the last pagan
persecution in the Byzantine Empire. While this historical shift is reflected in the
hagiography, conventional hagiographie themes are employed. The narratives recount
the last moments of the life of the saint. While modem day Orthodox Christians may be
subject to such treatment, the practical application of these martyr narratives must be
found principally in how they aid in our repentance. It is evident from the hagiographical
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texts that Julian’s apostasy is never condoned, nor are his religious beliefs validated. His
apostasy is directly correlated with his persecution of Christians, made worse by his
presence at martyrdoms. Julian is both evil and unrepentant. That does not mean that
Julian was incapable of receiving forgiveness or even repenting. The icons of martyrs,
particularly those which depict torture, provide a visual way of reinforcing Julian’s
persecution without necessarily explicitly stating it. His apostasy is a vehicle for
martyrdom. He is an unwitting mediator of holiness despite his evil. Evil triumphs in his
actions which are subverted, in turn, by the great holiness of those who endure in faith.
Holiness sits on a knife’s edge here, as both a refutation of worldly power, but also an
overcoming of it. The synaxis is the representation of all elements coming together, once
and forever, as a triumph of holiness in place, image, word, site and relic. The rendering
of the Synaxarion is the performative act of remembering, representing and overcoming
evil. The martyrs negate Julian’s power. He is impotent even as he is depicted as
omnipotent; he is weak and powerless in the cruel acts which motivate others to holiness;
his presence in the martyrology is to make steadfast the faith of the ordinary suffering
person. The centrality of his role as instrument in martyrs’ deaths serves to remind the
hearers of the significance of the martyrs’ lives over against the transitory and wicked
nature of the world of Rome, and of Julian himself. Their example as depicted in the
Synaxarion is, by contrast, a manifestation of the holiness that is seen through the saints’
lives to have eternal significance.

98
Chapter V: Conclusion
This thesis has attempted to demonstrate the role and function of the saints produced
during Julian’s reign in fostering the image of this Emperor as persecutor in the Orthodox
Church. The Saints perform an important role in denouncing Julian and condemning him
as the Apostate ruler. The purpose of this thesis was to examine Julian’s reign as a
persecution, and Julian himself as a persecutor.
Chapter I undertook to review three significant Christian sources and their
interpretation of Julian. I had selected these sources because they were composed by
Christian authors and because each addressed critical components to Julian’s rule. I was
interested in how these sources interpreted Julian’s creation of martyrs. Each author
interprets Julian as having persecuted Christians and each addressed martyrdom.
However, while Chrysostom and Socrates Scholasticus maintain martyrs were created,
Gregory Nazinazus’ interpretation might suggest Julian was a reluctant persecutor who
aimed at the complete overthrow of Christianity. Each Christian author however does
state that Julian intended to use some form of subversion in his persecution and that this
subversion ultimately failed because the martyrs exposed Julian. Julian’s building
program is of particular significance in his persecution. Interestingly, issues concerning
prophecy, his own religious beliefs, and a keen awareness of Christian biblical
interpretation are attributed to Julian. The Christian authors have constructed Julian as a
hostile persecutor colluding with the Jews, not due to sincere religious admiration, but as
a form of persecution. That the building program was abandoned was interpreted by
these authors as a form of divine intervention. The rescript on Christian education was
the most pressing and perhaps dangerous aspect to Julian’s persecution. The Christian
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authors suggest this posed a very serious threat to Christians, particularly since teaching
in schools was a noble profession.
The chapter also saw that the Christian authors were divided on whether or not young
Christians could attend schools. The consensus, confirmed most convincingly by
Gregory Nazianzus, was that they could attend. The moral dilemma, however, of
Christians attending schools in which they were not permitted to teach, would have
provided impetus for Christians to abstain from such learning. The inclusion of Julian’s
edicts and his own compositions attempted to reveal how Julian justified his actions. In
these works, Julian’s intense dislike for Christianity is evident. His Letter to the Citizens
o f Bostra provides his own views that Christians were in error on grounds of belief. It
might also suggest that he recognized the potentiality of martyrdom to serve as a source
of Christian resistance, and also of violence by Christians themselves as a threat to his
religious revival. Julian’s Epistle 61 highlights his religious beliefs. We read in this
work that Julian was well acquainted with Christianity and that he viewed the Christian
denunciation of paganism while advocating the learning of the works associated with the
religion as a source of impiety and even disrespect to the pagan tradition which he
identified as Roman, as he was Roman.
Julian’s reference to the veneration of Christian martyrs shows that he views this
veneration as evidence of Christian polytheism. Additionally, Julian reveals the intense
revulsion of pagans against the veneration of martyrs’ relics on grounds of ritual purity.
Thus Christians needed to find ways to justify the veneration of these relics to pagan
detractors. The working of miracles, as evinced by Babylas, is a testament to the purity
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of the martyrs and relics, indicative of the cleansing role of synaxis to the non-Christian
even as the Christian soul was strengthened and edified.
The commemoration of the non-Nicene saints celebrated in Nicene sources was
also addressed in this chapter. In the Synaxarion, these saints are all celebrated as
Orthodox saints and no reference suggests that these were non-Nicene Christians.
Interpreted in an Orthodox way, these saints reflect the willingness of all Christians to die
for their faith. They accepted their death willingly. In this regard, doctrinal issues which
divided Christians in the fourth century may have likely seemed far less important in the
attempt to create a unified front against Julian’s pagan revival. Several entries discussed
in chapter III reveal doctrinal issues pertaining to Orthodoxy, the Nicene Creed and
Constantius’ semi-Arianism being among them. The refutation of Arianism is explicitly
mentioned in these narratives, although Constantius himself is not presented as a
persecutor of Christians. Each hagiographic entry demonstrates that the desire for
martyrdom was valued in antiquity. The willingness of the Christian martyrs to die for
their faith, or their willingness to live on as confessors or to destroy more temples
indicates the futility of Julian’s method of persecution.
Chapter II undertook to provide an overview of the treatment of Julian’s reign in
the Synaxarion. In addition to the hagiographic entries, the compiler has also provided
textual annotations and icons for the saints. These sources were analyzed to determine
what, if anything, might be gleaned about Julian and perhaps why those representations
have significance. Through analyzing these sources, Julian’s condemnation becomes
apparent. The saints are spiritually edifying as conformed to models within
hagiographical vita and passions. As such, the struggle of the saint is presented. With
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passions the struggle is presented as encounter with opposition. The hagiographical
narrative structure of binary opposition is a useful tool and one employed by Byzantine
hagiographers in denouncing Julian. Saints and sainthood in the Orthodox Church were
powerful tools with which the Church critically evaluated its members and enemies alike.
Fundamentally, the utilization of these sources illustrates the complexity of Byzantine
history and theology while at the same time illustrating how each served to work as part
of a unified whole.
Chapter III examined the hagiographic themes concerning Julian, noting that
Julian was instructed in the Christian faith. The hagiography, when read closely, is
ambiguous in determining whether Julian’s apostasy was from his youth or a gradual
acceptance over time. Regardless, it is this apostasy which no doubt was a source of
contention for Julian’s contemporaries.
The hagiography pertaining to Julian offers very little in the way of explaining his
policy, except for a few instances where Julian’s practices are said to be a product of
demonic influence. The hagiography also reveals a pattern in the martyrs themselves. In
some entries high birth and upper-class status are revealed. This would suggest that, as
with the persecution of Christians prior to Constantine, Julian was targeting a certain
group of Christians, perhaps those prominent in Christian communities around the
Empire. The hagiography reveals three key aspects to their influence - education, wealth
and influence. The educated Christian had access to writing and was able, if a bishop or
priest, to compose sermons and preach. While hagiography denounces the wealth of the
individual Christian, we do learn that certain martyrs were instructed by Julian to restore
pagan temples, often when Christians had destroyed the temples in the first place. Lastly,
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the influence of these martyrs was invaluable for the Christian community. Bishops and
priests were counted among the martyrs, as were ascetics. These individuals were leaders
in the community for the faithful. Lower strata individuals, in particular actors, women
and children, also have significance in the hagiographical narrative. We can discern that
Julian’s persecution was not restricted to only a particular class of Christians. The
hagiography suggests Julian permitted the martyrdom of these Christians as a further
testament to his character and his defiance of Christian faith. Pious women often
collected relics which are a further testament to the truth and the faithftd devotion to the
martyrs. The hagiographical and iconographical themes representing Julian reveal the
Orthodox Christian position regarding Julian and his religious program. Having drawn
upon existing criteria for topoi - themes - and having created a potentially useful
criterion for evaluating the iconography, I attempted to show that the Orthodox Church
has utilized all of these criteria in its criticism of Julian as the Apostate Emperor. While
allowing that hagiography is not the same as historiography, I was interested in
determining what can be learned about persecutors in hagiography. While opposition is a
key element in the saints’ journey to theosis, the appearance of persecutors does not
merely serve as a foil to the saints. Granted, their inclusion does further the narrative plot
and adds an element of drama. However, hagiography is not divorced from the historical.
The inclusion of the persecutors and the struggles of the saints, while to a certain degree
embellished, do possess a grain of truth to them. For instance, the Julian hagiographic
themes contain a great deal of personal information that has been provided in the
hagiography about him. Geographical locations, dates and historical theology all add to
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this information. The inclusion of this information suggests that persecutors were well
known, and this is highly referenced in hagiography.
Chapter IV undertook to discuss the icons provided by the editor of the
Synaxarion for Julian’s saints. These were organized by type for convenience and to
create uniformity. The portrait icons do not reveal anything new about Julian. The
inclusion of the Menology o f Basil II and the icons from the codices and monasteries are
a welcome addition to the text. In addition to providing access to images that would not
otherwise be readily available, these icons are of value not only in demonstrating the fact
that martyrdom has been depicted in icons but also in interpreting martyrdom in the
Orthodox tradition. While martyrdom is regarded as a universal vocation for all
Orthodox Christians, I was surprised to learn that in addition to the these martyr icons,
conventional hagiographic topoi, such as the halo and dress, were incorporated into the
monographic images of martyrdom in order to represent the saints as holy and spiritual
people.
The accompanying short notices were also taken into consideration to compare
the account of martyrdom provided in each. This chapter revealed that some icons
presented a different recorded tradition. Their inclusion in the Synaxarion reveals a
somewhat critical attempt at historical verification. However, not all saints are
historically verifiable. While the Orthodox Church does acknowledge that some saints
are variants of others, their inclusion not only reflects the truth of the Incarnation, as
understood in the iconophile tradition, but also the fact that though not all saints can be
verified historically, it is better to include them for the spiritual edification of the faithful,
particularly as some saints are known only to God. The liturgical calendar of the Church
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shows that for all time Julian will be associated with the creation of saints. Thus, while
the icons themselves may not represent Julian specifically, his own lack of sanctity is
implicit in a reign characterized as persecution of faithful Christians.
The hagiography within the Orthodox tradition, as with other liturgical texts and the
calendar, may pose a certain difficulty in regards to ascertaining what is historically
truthful. The Orthodox position on such difficulty may best be stated as, “there is an
absolute duty to search out and state what is true. Nevertheless, it is possible to venerate,
in the form of legend, profound spiritual truths which find expression through
symbols.”163 This is not to suggest, however, that Julian did not persecute Christians or
cause bloodshed in doing so. I would suggest that the narrow scope of his persecution is
the most convincing argument in support of the hagiographical claim that he did create
martyrs. The hagiography of Julian does draw upon the legendary as well as the
historical. We do know historically that Julian’s maternal uncle, also named Julian, who
accompanied him on campaign in the East. The hagiographical notices do not distinguish
this fact or suggest that it was not the Apostate himself who permitted certain acts of
martyrdom. We also learn from the hagiography that Julian, while he did create martyrs,
also persecuted Christians, some of whom became confessors and not blood-martyrs.
This suggests the possibility that Julian did not actively create blood-martyrs, although
these particular confessors did eventually undergo torture, perhaps recalling Julian did
actively persecute and martyr Christians.
The willingness of Christians to die for their faith is evinced in the hagiographic
entries and the iconography of the saints. This willingness to die may have lent itself to
behaviour that some might regard as overzealous, particularly in view of Christian attacks
163 Gillet, vii.
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on pagan temples and idols. Yet, this willingness to die never led these holy individuals
to kill others. Under no circumstances does the Orthodox Church condone or endorse the
infliction of physical harm upon another person. Attacks on paganism in these narratives
ultimately served to establish the saint’s authority without pagan deaths. In providing the
theological justification for the holy person’s status as a religious leader the taking of any
life would strip the holy person of any claims to religious leadership. Stories of divine
intervention in the accounts of martyred saints provide a further indictment of the status
of the unholy person, while affirming and confirming the status of the saint, particularly
in the cases of those martyrs and saints who have been empowered through humiliation.
In conclusion, I wish to address a counter-factual question. If evidence were to
emerge suggesting that Julian had converted back to Christianity, perhaps on his
deathbed, how would this affect the Orthodox interpretation of Julian as a persecutor? It
would change nothing. As Julian had persecuted Christians during his life, no possible
recanting could undo his persecution of Christians. However, I do think this would bring
to light a greater study in Orthodoxy regarding Julian’s religious motivations for
persecution. Of particular significance would be the exile during his youth. The
discourse of Christian martyrdom would still be applicable in evaluating Julian’s reign.
The imitation and honouring of the martyrs provided the rubric which justified and
encouraged different Christian responses to Julian’s revival. Martyrdom was the
paradigm of action that was ultimately pleasing to God. As such, the cosmic struggle
recounted in the hagiography, of holy individuals attacking temples and destroying idols
regarded as sacred to the pagans, would still provide edification for Christian audiences.
Thus, even if Julian were to recant, or perhaps if concrete evidence suggested that he had
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not personally persecuted Christians, the resistance to Julian would still necessitate the
continued Christian battle against demons thought to have inspired and misled
persecutors and whom the pagans worshipped as gods.
With Julian’s pagan revival and subsequent persecution, however, Christians were
indeed confronted with the potentiality of dying for their faith in a Christian society. The
evidence suggests that Julian resorted to violence either legal or otherwise in order to
satisfy his ambition. Through the discourse of Christian martyrdom, clear boundaries are
established between the faithful and holy and the unfaithful and unholy. The
commemoration and celebration of the martyrs, particularly from the Diocletianic
persecutions, shaped the Christian community through the efforts of bishops and clergy.
Orthodox hagiography as with iconography, illustrates the Orthodox integration of
early Christian sources, as evinced by the three Christian authors discussed in Chapter I.
However, the variants show that Orthodoxy has adapted these received traditions, as can
be seen both in subsequent textual traditions and in iconography. Thomas Hopko
differentiates between the legendary and authentic in regards to the saints Lives:
Generally speaking, it does not take much effort to distinguish the sound kernel of
truth in the lives of the saints from the additions made in the spirit of piety and
enthusiasm of the later periods; and the effort should be made to see the essential
truth which the lives contain. Also, the fact that elements of a miraculous nature were
added to the lives of saints during medieval times for the purposes of edification,
entertainment, and even amusement should not lead to the conclusion that all things
miraculous in the lives of the saints are invented for literary or moralizing purposes.
Again, a careful reading of the lives of the saints will almost always reveal what is
authentic and true in the realm of the miraculous. Also, the point has been rightly
made that men can learn almost as much about the real meaning of Christianity from
the legends of the saints produced within the tradition of the Church as from the
authentic lives themselves.164

164 Thomas Hopko, The Saints. < http://wwvv.oca.org/OCchapter.asp?ID=7> (13 January 2011).
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Orthodox hagiography has constructed Julian as a persecutor of Christians. The
failure of Julian’s pagan revival is confirmed in the hagiography and iconography of his
saints. The reliance upon the symbolic and legendary aspects of hagiography is intended
to provide a unified account of the past and present for the religious community.165 To
this end, a future is imagined in which the Christian faithful can conform to the holiness
of the saints in which the believer is united with Christ. This eternal quality, theosis, is
thus evident in the saints through the Lives and iconography and is intended to encourage
faithful response to Christian struggle by calling to memory the suffering and reward of
Christians past. The saints martyred under Julian consist of only a small number of saints
commemorated in the Orthodox liturgical calendar. These saints stand apart from others
in two significant ways. In the entire course of the Byzantine Empire, Julian’s
persecution of Christians was the last. In this regard, the Julian martyrs were not subject
to sectarian strife fostered by imperial rule. Christians - both Nicene and Arian - were
equally subject to persecution. Furthermore, Julian was the last of the non-Christian
rulers. All subsequent rulers were Christian until the fall of Byzantium in 1453.
Julian, who was well aware of the power of the discourse of martyrdom, may have
tried his best to avoid direct persecution as with Diocletian, thus relying mainly on
economic sanctions and legal edicts. While he did not want to be cast as a persecutor or
to create martyrs around whom Christians could rally in opposition to him, Julian
ultimately underestimated the power of Christian marytrial discourse. In the hagiography
of the Julian martyrs, the saints of previous centuries actively participated with holy
individuals in resisting Julian’s pagan revival. Furthermore, Julian’s persecution had

165 Elizabeth Castelli, Martyrdom and Memory: Early Christian Culture Making (New York: Columbia
University Press, 2004), 30.
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created saints who were venerated by contemporary Christians and subsequent
generations. While a two-fold form of persecution is his legacy in Orthodox
hagiography, the veneration of the saints created during his reign will continue to signify
their symbolic victory and perpetual defense of Orthodox Christianity. Julian is therefore
condemned not merely as the last pagan emperor but as an active persecutor of Christians
who ultimately failed in overthrowing the Christian Church, a legacy which will endure
for eternity.
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Appendix I: List of Julian Saints in the 1998 Synaxarion
12 September

Holy Martyrs Macedonius, Theodulus and Tatian, who were
burnt alive at Myropolis

EDITION
Volume I
Page 91
TEXT ANNOTATION
N/A

15 September

Memory of the Holy Martyr Porphyrius the Actor

EDITION
Volume I
Page 108
TEXT ANNOTATION
This St Porphyrius may well be the same person as St. Porphyrius the actor who was
converted in the same way under Aurelian (c.270) at Caesarea in Cappadocia (4 Nov.).

21 September

Memory of the Holy Martyrs Eusebius, Nestabus and Zeno,
brothers according to the flesh, and Nestor the Confessor

EDITION
Volume I
Page 154
TEXT ANNOTATION
Cf. Sozomen, Eccles.HistM, 9 (PG 67,1237)

9 October

Memory of Saint Publia, who confessed the faith and died in
peace

EDITION
Volume I
Page 321
TEXT ANNOTATION
This may be St. John Scholasticus
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12 October

The Holy Martyrs Juventinus and Maximus, who were slain by
the sword

EDITION
Volume I
Page 373
TEXT ANNOTATION
This was when St Theodore Tyro appeared to the Patriarch of Constantinople to tell him
To instruct the Christians to make kolyva (boiled wheat). This miracle is commemorated
Every year on the first Saturday of Lent.

20 October

The 20th of the month, Memory of the Holy, Great Martyr
Artemius

EDITION
Volume I
Page 430
TEXT ANNOTATION
A different tradition is recorded in their commemoration on 19 Feb.
See The Miracles o f St. Artemios. A Collection o f Miracles Stories by an Anonymous
Author of the 7th Cent (tr. V Crisafulli & J. Nesbitt, Leiden, 1997)

28 October

Memory of the Holy Hieromartyr Cyriacus, Bishop of
Jerusalem and of his mother Anna, who were burnt to death

EDITION
Volume I
Page 495
TEXT ANNOTATION
His name does not occur in the lists of bishops of the Church of Jerusalem. Historians
believe that he was more probably bishop (chorepiscopus) of that Church, at the time of
St Macarius and of his successors, St Maximus and St Cyril.

28 October

EDITION
Volume I
Page 500

Memoiy of the Three Hundred and Fifty-Three Holy Fathers,
who perished in a chasm

117

TEXT ANNOTATION
The story (BHG 1430) is ignored in the collections of Saint’s Lives and would probably
be regarded with caution by historians

31 October

Memory of the Youth, unknown by name, who confessed
Christ at Antioch

EDITION
Volume I
Page 535
TEXT ANNOTATION
Theodoret of Cyrrhus, Eccles. Hist. Ill, 14 (NPNFII/3, 100).
Deaconesses received an ordination similar to that of deacons. They served at the
baptism of women and in various charitable activities that the Church undertook.
See notice for St. Artemius, 20 Oct.

31 October

Memory of the Holy Martyr Epimachius the Roman and his
Companion Gordian, who were slain by the sword

EDITION
Volume I
Page 535
TEXT ANNOTATION
N/A

7 November

The same day, Memory of the Holy Martyrs Melassipus,
Carina and their son Antony

EDITION
Volume II
Page 55
TEXT ANNOTATION
N/A

15 November

The Holy Martyrs Elpidius, Marcellus and Eustochius, who
were burnt to death
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EDITION
Volume II
Page 147
TEXT ANNOTATION
N/A

24 November

Memory of the Holy Martyr Theodore of Antioch

EDITION
Volume II
Page 230
TEXT ANNOTATION
For these events, see also St. Artemius (20 Oct.) and the young confessor at Antioch (31
Oct.). St Babylas is commemorated on 4 Sept.

28 November

Memory of the Holy Memory of the Holy Martyrs of
Tiberiopolis: Timothy and Theodore, bishops: Peter, John,
Sergius, Theodore and Nicephorus, priests, Basil and Thomas,
deacons; Hierotheus, Daniel, Chariton, Socrates,
Comassius and Eusebius, monks; and Etimassius, who died by
the sword

EDITION
Volume II
Page 270
TEXT ANNOTATION
These Saints are not commemorated in the ancient Synaxaria. Their Passion was written
by St. Theophylact of Ohrid (31 Dec.)

10 December

Memory of the Holy Martyr Gemellus

EDITION
Volume II
Page 369
TEXT ANNOTATION
N/A
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15 December

The same day, Memory of the Holy Martyr Eleutherius the
Cubicularius

EDITION
Volume II
Page 424
TEXT ANNOTATION
Probably Julian the Apostate (361-3)

17 December

Memory of the Holy Monks and Martyrs Patermuthius,
Copres and Alexander

EDITION
Volume II
Page 450
TEXT ANNOTATION
According to some accounts, Alexander was a monk

19 February

Memory of the Holy Confessors Eugene and Macarius

EDITION
Volume III
Page 558
TEXT ANNOTATION
These two Saints appear in the life of Saint Artemius, where they are represented as
Martyrs who suffered for Christ in Arabia (cf 20 Oct).
No such city is known in Africa or Arabia. Perhaps Antedona in Phoenicia is intended

25 February

Memory of the Blessed Hieromartyr Reginus, Bishop of
Skopelos, who was slain by the sword

EDITION
Volume III
Page 615
TEXT ANNOTATION
N/A
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3 March

On the same day, the Memory of the Holy Hieromartyr
Theodoretus, Priest of Antioch

EDITION
Volume IV
Page 29
TEXT ANNOTATION
N/A

22 March

On the 22nd of the month, we celebrate the Memory of the Holy
Martyr Basil, Priest of the Church of Ancyra

EDITION
Volume IV
Page 204
TEXT ANNOTATION
He is mentioned by Sozomenes {Eccles. Hist. V, 11) together with St Eupsychius (9
April), who was martyred in Caesarea at the same time (9 April). In his commemoration
in the Synaxarion on 2 Jan., it is said that he was taken from Constantinople to Caesarea,
where, delivered to the wild beasts in the amphitheatre, he was finally devoured by a
hyena while he was praying

23 March

On the same day, the Memory of the Holy Martyr Dometius of
Phrygia

EDITION
Volume IV
Page 215
TEXT ANNOTATION
Although he himself was also a victim of the persecution by Julian the Apostate (362), it
is necessary to distinguish him from Saint Dometius the Persian, who is commemorated
on 7 Aug. The Imperial Menologion (10th cent.) gives on this day the account of the
discovery of the relics of the Holy Martyr Dometius the Persian, which may well suggest
the common identity of the two martyrs. In certain manuscripts, he is given companions
in martyrdom: Akylas (the Prefect), Theodosius (or Theodosia) and Pelagia

29 March

On the 29th of the Month, we celebrate the Memory of the Holy
Martyrs Mark, Bishop of Arethusa, Cyril, Deacon in
Heliopolis, and Clergy and Virgins of Gaza and Ascalon
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EDITION
Volume IV
Page 256
TEXT ANNOTATION
His martyrdom is mentioned by St Gregory the Theologian in his discourse against
Julian, Discourse 4, 88-9 (SC 309, 221).
See the commemoration of St Porphyrius of Gaza (26 Feb.).
The relics of the Forerunner that are venerated across the world today are fragments that
were saved from this act of sacrilege. See 24 Feb., note 1 (Vol. Ill, p. 603)

9 April

On the 9th of the month, we celebrate the Memory of the Holy
Martyr Eupsychius of Caesarea

EDITION
Volume IV
Page 375
TEXT ANNOTATION
According to some, he was a priest
According to the testimony of St Basil (Ep. 100,142,176, 200, 252, PG 32, 505, 592,
653, 736 and 940) and of St Gregory the Theologian (Ep. 58, PG 37,116), his Memory
was celebrated every year on 7 Sept., together with those of the other martyrs of
Cappadocia. They Synaxarion has kept his commemoration on this date (cf. Vol. 1),
although it replaces the above account with another

6 May

On the same day, the Memory of the Holy Martyr Barbaras,
slain by the sword

EDITION
Volume V
Page 64
TEXT ANNOTATION
The Synaxarion distinguishes this Barbarus from the one commemorated on 15 May. Yet
both texts are different accounts that explain the veneration of the tomb of the Saint,
seemingly situated at Methone in Thessaly (and not in the Peloponnese), from which a
perfumed balm with miraculous properties flowed, and which for centuries was one of
the most venerated of Greek shrines. This commemoration, placed in the ancient
synaxaria between 5 and 8 May, has led certain historians to consider it a variant on that
of Saint Christopher
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5 June

On the 5th of the month, we celebrate the Memory of the Holy
Hieromartyr Dorotheus, Bishop of Tyre

EDITION
Volume V
Page 374
TEXT ANNOTATION
The catalogue of the Bishops of Tyre does not include his name, but some historians
identify him with St Dorotheus of Antioch, who was distinguished at the end of the 3rd
cent, by his knowledge of Hebrew and Greek, and to whom the Emperor had entrusted
the purple dye-works of Tyre. Eusebius of Caesarea, who had heard him preach, gave a
vibrant eulogy of him, but did not say he died a martyr (cf. Eccles. Hist. VII, 28)
Lives o f the Prophets and Apostles are attributed to him, and these have, for the greater
part, been summarized in the Synaxarion o f Constantinople, although they are of little
historical value. For this reason, we have not included them in this edition

10 June

On the same day, the Memory of the Holy Hieromartyr
Timothy, Bishop of Prussa

EDITION
Volume V
Page 442
TEXT ANNOTATION
N/A
17 June

.

On the 17th of the month, we celebrate the Memory of the Holy
Martyrs Manuel, Sabel and Ismael

EDITION
Volume V
Page 527
TEXT ANNOTATION
This name is unknown in Persian history. At that time, the King of Persia was Sapor II,
the infamous persecutor of Christians

18 July

EDITION

On the 18th of the month, we celebrate the Memory of the Holy
Martyr Emilian of Durostorum
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Volume VI
Page 180
TEXT ANNOTATION
The present-day Silistra in Bulgaria
His veneration was attested to very early on by St Jerome, St Ambrose, Theodoretus of
Cyrrhus and the Paschal Chronicle (7th cent.)

5 August

On the 5th of the month, we celebrate the Forefeast of the
Transfiguration, we celebrate the Memory of the Holy Martyr
Eusignius of Antioch

EDITION
Volume VI
Page 374
TEXT ANNOTATION
This episode is otherwise unknown in the various Lives of St Constantine

7 August

On the 7th of the month, we celebrate the Memory of the Holy
Monk and Martyr Dometius of Persia and of his two disciples

EDITION
Volume VI
Page 396
TEXT ANNOTATION
In his Chronicle, John Malalas (6th cent.) reports that, passing near St Dometius’ retreat,
Julian noticed a crowed of the faithful who had come to ask the blessing of the Saint, to
whom he sent to say that, if he had withdrawn from the world, it must have been to pray
to God. The Saint having replied that he could not send away the poor people who came
spontaneously to see him, Julian ordered that he be immured in his cave
According to the Saint’s Life, he was martyred on 6 March, and his relics were found on
5 July. It might therefore be right to identify this St Dometius with the saints of this
name commemorated without their Lives on 7 Dec. and 8 March. In the Syrian tradition,
another Dometius is venerated, a physician not a martyr, whose sanctuary was at Quouros
in Kurdistan, but whose Life is more-or-less identical to that of St Dometius of Cyrrhus.
His reputation as a wonderworker, especially in the healing of sciatica, reached as far as
Gaul, and is mentioned by St Gregory of Tours (In Gloria martyrum, 99)

22 August

The Memory of the Holy Martyr Julian of Heliopolis in Syria
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EDITION
Volume VI
Page 569
TEXT ANNOTATION
This commemoration, which appears on 6 Jan. in the Syriac Calendar of 411 (PO 10, 11),
has only been preserved in the Georgian hagiographie documents (Garitte: Calendrier,
p.308) and in the Calendar of Al-Birouni on 21 August {PO 10, 311). It is based on a
Passion, preserved only in Georgian, attributed to Pompilius, Bishop of Heliopolis

